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PREFACE 

lt naturally gives one pleasure to see one's book reprinted. 
The response from the readers, inéluding the learned reviewers 
in many of the esteemed journals, has indeed been very 
encouraging. ‘The book is being reprinted with necessary 
revisions. Ç, 

The present work embodies substantially the thesis 
submitted by the author, and approved, for the Premchand 
Roychand Studentship of the University of Calcutta in 1937. 
Due to the abnormal conditions prevailing in the country 
during and after the World War II, the author could not 
arrange to have his work published earlier than 1950. The 
author brought before the reading public the fruits of his 
labour in the hope that they might be of use and interest 
to those who find pleasure in making an academic study of a 
religious subject. 

Whether Vedic or non-Vedic in origin, Tantricism, 
both Brahmanical and Buddhistic, represents a special aspect 
of the religious and cultural life of India. A thorough study 
of Tantricism is, therefore, indispensable for a close acquaint- 
ance with the special quality of the Indian mind. For a 
long time it was customary to hold that Tāntricism is an 
offshoot of Hinduism, or that it constitutes only a particular 
phase of Hindu Sadhana; but researches in later Buddhism 
have now brought home that, so far as the extant literature 
is concerned, the stock of Tantric literature is richer and 
more varied in the domain of Buddhism than in that of 
Hinduism. Much more, it is hoped, may be recovered or 
reconstructed from the Tibetan and Chinese sources. Thanks 
to the scholarly endeavour of the Oriental Institute, Baroda, 
which has published a number of important Buddhist 
Tantric texts and made them available to the scholar and the 
general reader. 

Tantricism, whether Hindu or Buddhistic (and we shall 
presently see that they are fundamentally the same), has been 
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the target of all sorts of criticism, charitable and uncharit- 
able, from scholars, both Oriental and Occidental. It has 
often been styled as a school of religious mysticism, where 
the word mysticism is taken, more often than not, ats a loose 
synonym for puzzling obscurity. The present author has, 
however, tried to keep his mind open as far as practicable 
throughout the whole study. His interest has mainly been 
academic and cultural. He,has studied a considerable num- 
ber of texts, both published and unpublished, gathered 
information, analysed and classified them and has then tried 
to give a correct exposition on textual basis, avoiding personal 
observations and judgment as far as possible. There are 
many things in the practices of the Tāntrikas which are 
undoubtedly unconventional ; the author has tried to exhibit 
. them without offering any apology or advocacy. If errors 
have crept in, in the form of mis-statement or misinter- 
pretation, they are due mainly to the fact that ancient 
religious literature, embodying complicated practices and 
subtle realisation, may not be deciphered properly by "` our 
modern spectacled eyes ''. | 
The inspiration of the author came from another source, 
It is known to all students of the Modern Indian Languages 
that the literature of the early period— particularly in 
Bengali—comprises a number of songs and Dohās, dealing 
with the tenets of the Tantric Buddhists. To understand and 
appreciate the meaning of these songs and Dohas the Tantric 
background must be clearly understood. The present study 
was an attempt towards that direction. This study brought 
to the notice of the author many new and interesting facts 
* which led him to pursue. his study further and the findings 
of further researches in this direction have been incorporated - 
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author has deemed it proper to quote copiously from these 
manuscripts to illustrate his points and substantiate his 
generalisations. This, the author hopes, will give the reader 
a betters opportunity for making his own judgment and also 
lor testing the validity of the statements made and conclu- 
sions arrived at. Because of the*obscure nature of the topics 
discussed the author had to reintroduce some of them in 
different contexts, which made an amount of repetition 
unavoidable. : 

A few words should be said about the manuscripts, most 
of which are preserved in the Asiatic Society of Bengal, some 
in the Central Library, Baroda, some in the library of the 
Cambridge University, some in the Bibliotheque Nationale, 
Paris. Except the manuscripts preserved in the Asiatic 
Society of Bengal, all the other manuscripts were availeble 
to the present writer in rotograph through the courtesy ol 
late Dr. 5. N. Dasgupta, the great Indian philosopher, who 
helped the author not only in procuring the manuscripts, but 
also with his advice and cncouragement. Apart from the 
(act that the manuscripts, scribed on palm-leaves, or indi- 
genous hand-made paper in Newari (old Nepalese script), 
the texts are full of corruptions. Further, the texts were 
not composed in strictly correct and elegant Sanskrit. The 
metre is often defective ; words are sometimes used without 
proper suffix; wrong forms are used in analogy; sandhi is 
not treated as essential ; pseudo-Sanskritic words have crept 
in due probably to the influence of the Vernaculars. Because 
of all these the author has not thought it wise to tamper with 
the reading of the manuscripts in the form of corrections. 
Corrections have been made or suggested only in cases where 
the mistake or the corruption has been palpable. As for 
transcription, the author has experienced some typographical 
difficulty and a few words had to be left unmarked or 
without proper marking. 

The author acknowledges his indebtedness to his 
- predecessors, who have worked in the field. The nature and 
extent of such indebtedness have always been indicated in 
foot-notes. Reference of manuscripts include the folio 
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number and the serial number in the libraries or institutions 
where they are preserved. The author thanks Sri Sibendra- 
nath Kanjilal, B.Sc., Dip. Print. (Manchester), Superinten- 
dent of the Calcutta University Press, for the interest he has 
taken in the printing and publication of the book. 
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CHAPTER I 
PRELIMINARY 
(i) Mission Of The Buddhist Tantras 


The primary concern of the Buddhist Tantras is not 
to establish a definite system of metaphysical thought. 
Just as the Hindu Tantras, taking for granted the funda- 
mental tenets of the Darsanas, apply them to a practical 
effort of realisation, so the Buddhist Tantras, on the basis of 
the Mahayana principles, dictate practical methods for the 
realisation of the supreme goal. Ideas, current in other 
religious cireles, are also incorporated. These Tantras are 
primarily concerned with the Sādhanā or the religious 
endeavour, but not with any system of abstract philosophy. 
The philosophical portions introduced here and there can- 
not successfully explain the various practices and rituals, 
and they are not always relevant to the topics with which the 
Tantras are generally concerned. The main object of the 
Tantra literature is to indicate and explain the practical 
method for realising the truth, and so, the abstract meta- 
physical speculations could never find any prominence in it. 
The different metaphysical systems deal with the nature of 
the reality and the philosophic method for its realisation ; 
whereas the Tantras lay stress on the esoteric methods for 
realising that reality. In short, the Tantra, whether Hindu 
or Buddhistic, has to be regarded as an independent religious 
literature, which utilised relevant philosophical doctrines, 
but the origin of which may not be traced to any system or 
systems of philosophy; it consists essentially of religious 
methods and practices which are current in India from a very 
old time. The subject-matter of the Tantras may include 
esoteric yoga, hymns, rites, rituals, doctrines and even law, 
medicine, magic and so forth. 
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Etymologically the word Tantra may be taken to mean 
any kind of elaboration (if derived from “the root tan, to 
spread), or to mean knowledge (if derived from the root 
tantri).* Taking the first derivation, Tantra "may be ex- 
plained as that which spreads knowledge (tanyate, vistāryate 
jūānam anena iti tantram). There is thus a wider conno- 
tation of the word Tantra to mean any ' expanded ` literature 
which deals elaborately with any department of study either 
in a theoretical or in a practical manner. Thus some 
systems of philosophy have often been referred to as Tantras, 
e.g., Nyaya-tantresu, Samkhia-lantresu, or Cikitsa-tantresu, 
and so on. But it has also a limited connotation inasmuch 
as the word Tantra means an esoteric literature of a religious 
and practical nature. It is difficult to say how the use of 
the word Tantra in this limited sense became so important 
that in common parlance the word seems to have aequired 
almost entirely this specialised sense. The treatment herein 
followed is limited to this specialised Tantra literature as a 
practical esoteric science. 

Because of this practical nature of the Tantras, they 
have seldom been the subject for pure academic discussion. 
They have always been transmitted from the preceptor to the 
disciple in the most secret manner and it has always been 
held an unpardonable crime on the part of a Sadhaka to let 
the uninitiated into the secret of their Sādhanā. 

Tantricism in Buddhism includes a mass of heterogeneous 
elements, the chanting and muttering of Mantras, describ- 
ing various mystic diagrams, making of postures and gestures, 
worshipping various types of gods and goddesses including a 
host of demigods and other such beings, meditations and 
salutations of various types, and last but not the least, yogic 
practices, sometimes involving sex-relation. A critical study 
of the nature of Tantric Buddhism leads one to believe that 
there is no integral relation between this sort of Tāntricism 
and Buddhism proper. Some of the elements, such as the 
Mantra element, the element of occultism, the practice of 

1 See an article, General Introduction to Tantra Philosophy, by Dr, 8. N. 
Dasgupta in his Philosophical Essays (Calcutta University), 
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various tvpes of worship and meditation, might have been 
ramifications from older prototypes ; but taking into account 
the element of yoga of a particular type, it does not seem to 
be a fact that Buddhism, in the course of evolution in any 
of its aspects, developed within its arena the composite 
practices known as -Tantricism; on the other hand, 
Buddhism, in the later phases of Mahayana, seems to have 
adopted most of these practices, which were a growth of 
the soil and as such a common heritage both of the Hindus 
and the Buddhists. Buddhism did not evolve all of them 
out of its own materials. We have said that as a religious 
science Tāntricism has its independent history ; its associa- 
tion with Buddhism may historically be explained with 
reference to the spirit of catholicity which characterises 
Mahayana Buddhism as a whole. It will be more correct to 
say that the Tantric theological speculations that are found 
in the Buddhist Tantras represent the gradual transformation 
of later Mahāyānic ideas, effected through the association of 
the various Tantric practices, than to say that the practices 
are there because of the theological speculations. 

There seems to be no essential difference between 
Tantricism within the province of Hinduism and that within 
the province of Buddhism. Apart from the multifarious 
accessories, to judge by the essentials, Tāntricism, both 
Hindu and Buddhist, lays stress upon a fundamental postu- 
late that truth resides within the body of a man ; or, in other 
words, human body is the best medium through which truth 
is to be realised. This exclusive stress on the importance of 
the human body as the abode of the truth and at the same 
time the best medium for the realisation of the truth may be 
recognised as the differentia which makes Tantric Sādhanā 
distinct from all other types of Sādhanā. Both the Hindu 
and the Buddhist Tantras have another fundamental feature 
common to them—a theological principle of duality in non- 
‘duality. Both the schools hold that the ultimate non-dual 
reality possesses two aspects in its fundamental nature,—the 
‘negative (nivriti) and the positive (praertti), the static and 


-— 


the dynamic,—and these two aspects of the reality are 
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represented in Hinduism by Šiva and Sakti and in Buddhism 
by Prajūā and Upāya (or šūnyatā and karuņā). It has again 
been held in the Hindu Tantras that the metaphysical 
principles of Siva-Sakti are manifested in this matgrial world 
in the form of the male and the female ; Tántrie Buddhism 
also holds that tlie principles of Prajūā and Upāya are objecti- 
fied in the female and the male. "The ultimate goal of both 
the schools is the perfect state of union—union between the 
two aspects of the reality and the realisation of the non-dual 
nature of the self and the not-self. The principle of Tāntri- 
cism being fundamentally the same everywhere, the super- 
ficial differences, whatever these may be, supply only different 
tone and colour. While the tone and colour of the Hindu 
Tantras are supplied by the philosophical and religious ideas 
and practices of the Hindus, those of the Buddhist Tantras 
are supplied by the ideas and practices of the Buddhists. 

If we analyse the Buddhist Tantras we shall find three 
elements in them, viz., (1) the unsystematised metaphysical 
fragments taken from the different schools of Buddhistic 
thought, particularly from Mahayana Buddhism and also 
from cognate Hindu thought ; (2) a Tantric theology, which, 
though substantially the same as found in the Hindu Tantras, 
utilised relevant later Mahāyānic ideas ; (3) practices. Apart 
from the fundamental theological position, we find in the 
Hindu Tantras the ideas of Vedānta, Yoga, Sarmkhya, 
Nyfya-vaisesika, the Puranas and even of the medical sciences 
and the law-books—all scattered here and there; so also in 
the Buddhist Tantras we find fragments of metaphysical 
thought, which are all taken from the leading schools of 
Mahayana Buddhism as influenced by Vedantic monism. 
Ideas are often put side by side indiscriminately without 
knowing their import and importance, and as a result we 
find Sūnyavāda, Vijūānāvāda and Vedanta all confusedly 
jumbled together. The leading tenets of early Buddhism 
also lie seattered here and there side by side with the Maha- 
yanic and Brahminic ideas and the other Indian systems like 
Sārhkhya and Yoga also have been frequently introduced in 
a rather distorted form. 
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(1) Salient Features Of Mahāyāna Having Bearing 
On The Evolution Of Tantric Buddhism 


We have said that Tantric Buddhism was a growth 
within the province of Mahayana (the great vehicle), and as 
such, in aim and ambition Tantric Buddhism imbibed the 
spirit of Mahayana in a marked way. As for the final goal 
the Mahāyānists believed that every man—nay, every being 
of the world is a potential Buddha; he has within him all 
the possibilities of becoming a Samyak-sambuddha, i.e., the 
perfectly enlightened one. Consequently the idea of Arhat- 
hood of the Hinayanists was replaced by the idea of Bodhi- 
sattvahood of the Mahāyānists. ~The general aim of the 
Hīnayānists was to attain Arhathood and thus through 
nirvana or absolute extinction to be liberated from the cycle 
of birth and death. But this final extinetion through 
nirvana is not the ultimate goal of the Mahāyānists ; their 
aim is to become a Bodhisattva. Herein comes the question 
of universal compassion (mahd-karund) which is one of the 
cardinal principles of Mahāyāna. The Bodhisattva never 
accepts Nirvana though by meritorious and righteous deeds 
he becomes entitled to it. He deliberately postpones his own 
salvation until the whole world of suffering beings be saved. 
His life is pledged for the salvation of the world, he never 
cares for his own. Even after being entitled to final libera- 
tion the Bodhisattva works for the uplift of the whole world 
and of his own accord he is ready to wait for time eternal 
until every suffering creature of the world attains perfect 
knowledge and becomes a Buddha Himself. Ordinary 
people of little merit would always take refuge in the all- 
compassionate Bodhisattva. "To pray for the compassion of 
the Bodhisattva was deemed as one of the best ways of being 
relieved of all suffering." The grand example of Avalokite- 
évara Bodhisattva's renunciation of Nirvāna in favour of 


1 Cf. samancaharantu mam buddhak krpa-karund-cetasah | 
ye ca dasa-disi loke tisthanti deipada.ttamāk | 
yac ca me pātaka kurma kytarh paream sudāruņam | 
tat sarcam dedayisyami sthito daša-balā-gratah | ete. 
— Šikgā-samuccayjah. Bendali'a Edition, pp. 160-61. 
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suffering humanity, described in the Karawnda-pun will 
inspire a feeling of sublime reverence for all time to come.’ - 
The whole of Mahāyāna literature breathes this spirit of 
universal compassion, and all the metaphysical and religious 
discourses are introduced avowedly with the intention of 
rendering help to the afflicted in getting rid of their afflictions. 

In the text Bodhi-caryā-vatāra by Sānti-deva we find the 
Bodhisattva praying for the distressed :—*' With clasped 
hands do I pray to all the perfectly enlightened ones in all 

the quarters,—light the lamp of religion for all that are fallen 

in sorrow for attachment. With clasping hands do I beseech 

all the self-controlled wise, who are bent on attaining the 

final extinction, to wait for innumerable ages,—let not this 

world be dark (without them). Let by all the good I have 

thus attained through these (righteous) performances all the 
sorrows of all the beings be completely pacified. ... All my 
existence—all my happiness—all my good in the three worlds 
unconditionally do I renounce for the fulfilment of the desire 

of all beings. My mind is bent on Nirvana, and everything 

has to be renounced for the sake of Nirvana, but if I am to 
sacrifice everything let all be given to all the beings... . . Let 

them sport with my body—let them laugh—and amuse ;L 
when the body is dedicated to them why should I take any 
more thought of it? Let them do any work they please to 

do with this body of mine; my only prayer is,—let not any 

evil come to them with reference to me. Tet all that will 

speak ill of me—that will do harm to me, that will laugh at 
me—be entitled to attain perfect knowledge.” * | 

nt & ** Tt is said that when Avalokitedvara Bodhisattva, after obtaining Nirvüga. 

about to merge himself in the eternal šūnya from the summit of the Sumeru 


mountain he heard an uproar from à very remote quarter and became remorše'ul. 
He kat there forthwith in intense meditation, and immediately realised that the 








-wproér 
Avalokitedvara, 
the prospect of losing 
from their worldly miseri 
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[This feature of universal compassion was one of the 
most important factors that popularised Buddhism very much 
in the lands far and wide and gave the religion a deep humani- 
tarian tne. It is by this emphasis on compassion of the 
Bodhisattva and also on devotion to the Bodhisattva that 
Mahayana Buddhism could very easily attract the sympathy 
and attention of millions of people of different calibre, taste 
and temperament. We shall see later on that this Mahiyanie 
spirit exerted a great influence "in shaping the general reli- 
pious attitude of the Tantric Buddhists. If they could not 
always imbibe the spirit, nevertheless, they echoed the spirit 
loudly. 

In “connection with this question of universal compassion 
we may mention the general scheme of classifying the 
Buddhists into the Sravakas (i.e., the hearers), the Pratyeka- 
Buddhas (i.e., the individualistic Buddhas) and the Bodhi- 
sattvas (i.e., potential Buddhas). The Sravakas are those 
who attain Nirvana by listening to the preachings of the 
Arhats "and try to follow them in their life. They try to 
understand the four noble truths (@rya-satya), get rid of the 
Klegas (raga, dvesa and moha) and attain pariniredna 
through a right comprehension of them. They have mastery 
over the ten good actions, possess mental concentration and 
other powers, but they have not the universal compassion 
(mahā-karunā) which might inspire them for the well-being 
of the suffering world. They are always busy with their own 
salvation and not of others and so are regarded as lower in 
the rank. The middle place is assigned to the Pratyeka- 
Buddhas. They are bent on self-control and generally lead 
a solitary retired life. They do not require the instructions 
of any teacher to guide them at every step. They can com- 
prehend the cause and conditions (hetu-pratyaya) of things, 
and through a right comprehension of the nature of causality 
attain salvAtion for themselves. They too do not possess 
karuņā. he Bodhisattvas are those who are bent on attain- 
ing Bodhi (enlightenment) and dedicate their lives for the 
services of others ; they exert to have full control over their 
passions, have the knowledge of all the expedients, have great 


\| 
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resolution. Through their constant practice of the pāra- 
mutas (the best virtues) and through their upward march 
along the ten stages (daša-bhūmi) they attain Buddhahood, 
¿In them mahā- -karuná has rot the fullest scope and so they 
are the best of men. ‘The Bodhisattvas on their completion 
of the ten Bhümis become Buddhas when they can no longer 
render service to others; it is for this reason that many of 
them prefer to remain Bodhisattvas without attaining 
perfection. Š 

In connection with the idea of the Bodhisattva we should 
have a clear idea of Bodhicitta and its production (bodhi- 
citto-tpāda), which play a very important part in the theo- 
logical speculations of the Tantric Buddhists as also in their 
Sidhana of sexo-yogic practices. Bodhicitta means a citta 
or mind firmly bent on attaining bodhi (enlightenment) and 
becoming a Buddha thereby; and the production of Bodhi- 
citta means the actual taking of the vow of attaining 
Buddhahood through the attainment of enlightenment. 
Ordinarily, a man may feel inclined towards Buddhism by 
listening to the preachings, or reading the scriptures and 
discussing them or by observing the activities of the advanced 
ones; but he will not be a Bodhisattva unless he actually 
produces the Bodhicitta within him. Again it has to be 
observed that the final aim of producing this Bodhicitta is to 
serve all beings by way of rendering all possible help to them 
in attaining liberation. One is to attain enlightenment and 
become a Buddha only for the sake of others ; it has therefore 
been said, '' Bodhicitta is perfect enlightenment (attained) 
for the sake of others (bodhicittam parārthāja samyak- 
sambodhika matā).'” This Bodhicitta is the immutable 
support of all the virtues and is the pre-requisite for the march 
towards Buddhahood through the various stages. This 
Bodhicitta has been variously described and eulogized in the 
first chapter of the Bodhi-caryā-vatāra of Santideva and 
in the last chapter but one of the Gaņdavyūha.” As 


A “© son of a noble family, the attitude characterised as boing bent on 
enlightenment (bodhicitta) ia the seed of all the virtues of the Buddhas; it is like & 
field, because in it U < virtnes of the world; it ia like the earth, 
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Bodhicitta aims at the welfare of the Beings, there cannot be 
Bodhicitta without Karuna (compassion). This, we shall 
find, led to a new definition of Bodhicitta in the Tantric 
Buddhist texts where it is said that Bodhicitta comprises in 











—— - — —— < ' 2. 


the Mahiayanic ideas into the Tantric ideas. After the pro- 
duction of Bodhicitta the adept becomes a Bodhisattva and 
proceeds on in an upward march through ten different stages 
which are called the bodhisattva-bhūmis (i.e., the stages ol 
the Bodhisattva). The first of these is the stage of 
Pramudita or the stage of delight or joy. Here the Bodhi- 
sattva rises from the cold, self-sufficing and nihilistic 
conception of Nirvana to a higher spiritual contemplation. 
The second is styled as the Vimald or the stage free from 
all defilement. The third is the Prabhākarī or that which 
brightens; in this stage the Bodhisattva attains a clear 
insight—an intellectual light about the nature of the 
dharmas. The fourth stage is the Arcigsmatī or ' full of 
flames ',—these flames are the flames of Bodhi which burn 
to ashes all the passions and ignorance. At this stage the 
Bodhisattva practises thirty-seven virtues called bodhi- 
pāksikas which mature the bodhi to perfection. The next 
is the Sudurjayā stage or the stage which is almost invin- 
cible. This is a stage from which no evil passion or tempta- 
tion can move the Bodhisattva. The sixth stage is called 
the Abhimukhi, where the Bodhisattva is almost face to face 
with prajūā or the highest knowledge. The seventh is the 
Darangama which literally means * going far away . In 
this stage the Bodhisattva attains the knowledge of the expe- 
dience which will help him in the attainment of salvation. 


because all the world takes refuge in it; it is like water, because it washes away 
all the impurities due to self-centered passions (klesa); it is like the wind, because 
it in present everywhere in the world; it is like the fire, because it burns all the 
remaining 1 th wrong views; ele." Translated by Dr. H. V. Guenther, 
Stepping ‘Stones, Vol. T, No. 8, | 
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Though he himself abides here by the principles of void and 
non-duahty and desirelessness, yet his compassion for beings 
keeps him engaged in the activities for the well-being of all 
the creatures. The eighth is the stage of Acalā, which 
means “immovable '. The next is the Sūdhumati or the 
good will `; when the Bodhisattva reaches such a stage all 
the sentient beings are benefited by his attainment of the 
highest perfect knowledge, The tenth or the last is the stage 
of Dharma-megha (literally the * clouds of dharma '), where 
the Bodhisattva attains perfect knowledge, great compassion, 
love and sympathy for all the sentient beings. When this 
last stage of Dharma-megha is reached, the aspirer becomes 
a perfect Bodhisattva or a Buddha.’ 

This idea of the upward march of the Bodhisattva, after 
he produces the Bodhicitta within, got associated, we shall 
see, with the sexo-yogic process of the upward march of 
Bodhicitta after it is produced in the plexus of the navel 
region through the union of the Prajūā and Upāya—which 
were transformations of Sūnyatā and Karuna.  Bodhicitta 
attains its perfection in the form of supreme bliss (maha- 
sukha) after it reaches the highest plexus situated in the 
cerebrum region—and this realisation of the supreme bliss 
makes a Bodhisattva the Buddha himself. 

Another thing, we should take a short notice of before 
we deal with the doctrines and practices of the Tantric 
Buddhists, is the docetic conception of the three Kāyas 
(bodies) of Buddha as expounded in the Mahāyānic texts. 
The early Buddhists conceived Buddha as a historical person- 
age in the life and activities of Sakyamuni. But after the 
demise of Buddha his personality soow became enveloped in 
a mysterious halo; for, naturally enough, his followers 
would not be satisfied to confine his extraordinary personality 
to a particular historical existence; so the belief grew as 
early as Pali Buddhism that the lord had a double existence, - 
the Rūpa-kāya or the grossly physical existence and the 
Dharma-kāya, the existence in the eternal and all-pervading 

t For a detailed study of the subject see Aspects of Mahayana Buddhi | 
And Its Relation to Hinagina, by Dr. N, Dutt, Ch. TV, | 












PRELIMINAKY 11 


body of law. This tendency of viewing the existence of 
Buddha in different planes ultimately gave rise to the full- 
fledged Maháyünic idea of the three Kāyas. With the 
Mahāyāūnistss Buddha is no particular historical man,—he is 
the ultimate principle as the totality of things or as the 
cosmic unity. But this highest prificiple has three aspects 
which are known as the three kāyas of the Buddha. These 
are,—(i) Dbarma-kàya, (ii) sambhoga-kāya and (iii) Nir- 
müna-kaya. The word Dharma-kiya is often explained as 
the body of the laws (dharma): and it may also be remem- 
bered that Buddha is said to have told his disciples that his 
teachings should be recognised as his own immortal body. 
But the word dharma is generally used in the Mahāyāna 
texts in the sense of ' entity ' ; and the Dharma-kàya means 
the * thatness ' (tathatā-rūpa) of all the entities ; it is, in other 
words, the dharma-dhātu or the primordial element under- 
lying all that exists. It has been also termed as the 
Svabháva-küya,' i.e., the body of the ultimate nature. It 
is described as devoid of all characters, but possessing eternal 
and innumerable qualities. It is neither the mind, nor 
matter—nor something different from them both. The 
nature of the Dharma-kāya is described in the Avatamsaka- 
sūtra ^ in the following manner :—'‘ The Dharma-kaya, 
though manifesting itself in the triple world, is free from 
impurities and desires. It unfolds itself here, there, and 
everywhere (responding to the call of karma). It is not an 
individual reality, it is not a false existence, but is universal 
ànd pure. It comes from nowhere, it goes to nowhere ; it does 
not assert itself, nor is it subject to annihilation. It is for 
ever serene and eternal. It is the One, devoid of all deter- 
minations. This body of Dharma has no boundary, no 
quarters, but is embodied in all bodies. Its freedom or 
spontaneity is incomprehensible. . .. There is no place in 


^  * But we «hall: see later on that Svabbáva-kàys cr Sabnja-kāya or Vajra- 

küya was another kaya innovsted by the Vajrayünists and the Sahajiyüs as the 

ultimate stage even after the Dharma-küya. This stage has also been styled aa 
-kilya, 


> Quoted in Suzuki's Outlines of Mahayana Buddhism, pp. 223-24. 
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the universe where this body does not prevail, The universe 
becomes, but this body for ever remains. It is free from all 
Gpposites and contraries, yet it is working in all things to 
lead them to Nirvana.” ° 

The Sambhoga-kāya is generally explained as the * body 
of bliss * or the refulgeht body of the Buddha. It is a very 
subtle body which manifests itself in the-various conditions 
of bliss in the superhuman beings for preaching the noble 
truths and for arousing* in the mind of all the Srāvakas, 
Pratyeka-Buddhas and the lay Bodhisattvas joy, delight and 
love for the noble religion (sad-dharma). lt has been ex- 
plained in the Sata-sahasriká and the Paūicavtinšati-sāhasrikā 
as an exceedingly refulgent body, from every pore of which 
streamed forth countless brilliant rays of light, illuminating 
the lokadhátus as innumerable as the sands of the Ganges. 
When this body stretched out its tongue, innumerable rays 
of light issued forth from it, and on each ray of light was 
found a lotus of thousand petals on which was seated a 
Tathigata-vigraha (an image of the Tathagata, a sort of 
Nirmāņa-kāya), preaching to Bodhisattvas, Grhasthas 
(householders), Pravrajitas (reeluses) and others the dharma 
consisting of the six pāramitās.'” ' 

The Nirmāņa-kāya is the historical personage of the 
Buddha or the * Body of Transformation '. The historical 
Buddha is regarded as an incarnation of the eternal Tatha- 
gata or the manifestation in condescension of the Dharma- 
tathata. Sakyasirnha Buddha is only one of the incarnations 
of the Dharma-kāya Buddha and his life and teachings are 
explained as the ‘ apparent doings of a phantom of the 
Buddha-küya ',—' a shadow image created to follow the 
ways of the world ' only to convince the ignorant people of 
the world that it is not beyond the capacity of a man to attain 
perfection. 

The Tri-kāya theory of the Mahāyānists developed 
cosmological and ontological significance in course of its 
evolution. Before it developed these cosmological and 


"See, Aspects of Mahayana Buddhism. And Its Relation to Hinayana by 
Dr. N, Dutt, p. 118, - 
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ontological meanings, the theory as mere Buddhalogy would 
be explained in the following manner ' :— 

The quintessence of Buddha is Pure Enlightenment 
(bodhi) or perfect Wisdom (prajūā-pāramitā), or knowledge 
of the Law (dharma), i.e., the absolute truth. By attaining 
this knowledge Nirvana is also «attained ; the Dharma-kāya 
Buddha is the Buddha in nirvāņa (Samādhi-kāya). Again, 
before he is merged into nirvāņa he possesses and enjoys, for 
his own sake and for others’ welfare, the fruit of his charitable 
behaviour as a Bodhisattva, and this is the Body of Enjoy- 
ment or the Beatific Body (Sambhoga-káya). Again, human 
beings known as the Buddhas, who are created by the magical 
contrivances represent the Created Body (Nirmāņa-kāya). 

But after the Tri-kaya theory acquires a cosmological 
and an ontological meaning, Dharma-káya means the un- 
qualified permanent reality underlying the things (dharma), 
or, in other words, the uncharacterised pure consciousness 


oe “anor (vijūapti-mātratā) according to the Vijūānavādins. Sam- 


bhoga-kava means the Dharma-kāva evolved as Being, Bliss, 
Charity, Radiance, or the Intellect, embodied as the Bodhi- 
sativa. Nirmāņa-kāya is the Transformation Body, which 
is the same as consciousness defiled and individualised. 
Later on, this Buddhalogy, cosmology and ontology were all 
confusedly mixed up,—and we find the three Kayas men- 
tioned more often in their composite sense than either as 
pure Buddhalogy or as pure ontology. 

The transformation of the idea of Tri-kāya is found in 
Tantric Buddhism in two ways. The idea of Dharma-kaya, 
we shall see, substantially influenced the Tantric Buddhists 
in the moulding of their monistie conception of the Godhead. 
Secondly, the idea of the Kayas got associated with the 
various plexuses that were discovered by the Tantric 
Sadhakas in the different parts of the human body. These 
plexuses are said to represent the same principles as the 
different bodies of the Buddha do. 


t Sec an article, The Three Bodies of a Buddha, by Prof. La Vallée Poussin 
in the J.R.A.S., 1006, pp. 015-40. 
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(iii) Philosophical Systems Of Mahayana Echo Of " hich Is 
Found In The Tantras 


As the metaphysical fragments, found in the different 
Tantric literature, are but indistinet echoes of the different 
schools of Mahayana philosophy, we think it proper to take 
à bird's-eye view of the philosophical systems of Mahayana. 
The Buddhist Tantras are based more on the Yogācāra school 
than on the Sünyavada,—and the monistic tendency of the 
Yogācūra school has often been consciously and unconsciously 
drawn to pure Vedintic thought. It is for this reason that 
we shall deal with the Yogūcāra more elaborately and we 
shall also try to explain very briefly the philosophical affinity 
of Yogācāra with Vedanta. 

Mahāyāna Buddhism has been roughiy classed under 
two heads, viz., Sūnyavāda, and Vijūānavāda or Yogacara, 
The distinction between the two schools is not, however, 
fundamental, and very often the one verges upon the other, 
Nagarjuna (100 A.D.) was the chief exponent of Sūnyavāda 
with its uncompromising spirit of negation. Another earlier 
current was flowing on with a spirit of compromise with the 
Upanisadic doctrine of monism. We find trace of the latter 
in as early a Mahāyāna text as the Laūkāratāra-sūtra, we 
find it somewhat systematised in the Tathata doctrine of 
Aévaghosa ' and it took a definite turn of uncompromising 
idealism in the hands of the Vijūānavādins like Maitreya, 
Asanga, Vasubandhu and others; and we may add here 
that this trend of thought attained fulfilment in the Vedāntie 
monism of Sankara. Let us first of all understand the 


standpoint of the Sünyavadins and then we shall try to trace 
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the development of the other currents of thought. 
(A) MADHYAMIKA PHILOSOPHY OF NAGARJUNA 


The Mādhyamika-vrtti of Nagarjuna, commented upon 
C īri gi — with the “qapi-y — Madhya- 









Een 








PRELIMINARY 15 


mikas have no thesis to prove, their business is to contradict 
any and every thesis that may be offered by any school of 
thought, First of all is taken the principle of * dependent 
origination ` (pratitya-samutpáda) realised and preached by 
Lord Buddha himself. The phzase pratītya-samutpāda has 
been interpreted in two different ways by former commen- 
tators;' but after refuting both these views Candrakīrti 
holds that the real significance of the theory of pratitya- 
samutpāda is no law about the ultimately real nature of 
things; it is a mere law about the relation of inter- 
dependence among the illusory appearances as things; the 
law is concerned purely with the provisional reality 
(samvrti-satya). These illusory appearances which consti- 
tute the realm of our experiences have their origin in a law 
of inter-relation of dependence which is responsible for the 
world-process as a whole. The real import of this law of 
relativity of the Mādhyamikas is indeed very difficult to 
understand. Ultimately there is neither origination nor 
cessation ;—no destructibility—no permanence ; no coming— 
no going; no subjectivity—no objectivity ; no knowledge— 
no knowable—everything is free from all the disturbances of 
birth, decrepitude and death. There is real origination of 
the thing neither by its own nature, nor by others—nor by 
a combination of both,—nor by any un-reason ;—there is 
origination nowhere—at no time—and of none.* 


=: ° 


1 It may either be explained as the origination (samutpāda) of some 
existence (bhāca) getting hold of or obtaining (prafitya=pra+ «^ i+tya= getting) 
some cause and conditions (hetu-pratyaye), Or it may be explained as the 
origination with reference to each and every destructible individual (./i=to go, 
to change, d.e., to be destroyed). But Candrakirti dismisses both the inter- 
pretations as unsatisfactory. For, if we accept the latter interpretation, we 
cannot explain consistently all the passages of the scriptures where the phrase 
pratitya-samutpáda — An attempt may be made to solve the difficulty by 
explaining the word * getting ' (prapti) as apeksa (dependence or relativity), and 

da may simply be taken to imply;—that being there, it happens 
(armin sati idars bhavati); but here the exact meaning of each of the component 
parts, ViR., pratitga and samutpáda, remains unexplained, 
2. 2 na svato napi to na drābhyām ndpyahetutah | 
utpannā jātu oidyante bhāvāh kvacana kecana | 
Müdhyamika-ertti. La Vallée Poussin's Edition, p. 12. 
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Things cannot be self-originated; for, self-origination 
implies the existence of the thing before it originates itself. 
If a thing exists already by itself, there seems to be no satis- 
factory reason, why it should produce itself once more. 
Moreover, if the existent again require self-production, this 
will involve the fallacy of the vicious infinite.’ The 
samkhya school, however, may say that by causality and the 
identity of the cause and the effect they never mean that the 
effect is a new manifestation in a particular form (e.g., a 
jar); but by causality is meant only potentiality, It is said 
in reply that their argument does not stand to reason ; for if 
by causality is meant the mere potentialitv then the effect 
is never produced at all.* 

The next consideration is about the possibility of the 
origination of a thing by, or from, anything else. But this 
position is assailed at once by the argument that the Madhya- 
mikas do not admit any difference in things, and so there 
cannot be any parabhdva (otherness) at all. Moreover, the 
quintessence of a particular thing cannot remain in the 
extraneous cause and conditions.” If the quintessence of 
anything could be found in anything else, we might have 
expected the possibility of darkness from the nature of light, 
and in that case anything might have come out of anything 
else. Neither can it be said that the things are produced 
by a combination of the self and the not-self ; for, the combi- 
nation of two things cannot possess the guality which they 
do never possess separately, and whatever absurdity and 
incongruity have been pointed out against them separately 
may as well be pointed out against their combination. 
Neither is it reasonable to hold that things originate 


! As the Mādhyamikas had no thesis to prove, they would never lay any 
stress on the importance of formal logic. It has been held by Candrakirti that 
all the attempts of Bhava-viveka (an earlier commentator on Nāgārjuma) to 
adduce formal reasons in his favour only bespeaks his own love of formal logic, 
but the Madbyamikas do not require any formal logic at all, Moreover, had 
there been any reality in the data of our logical concepts, there might have been 
y question of formal logic at all, but as all realities are absolutely denied, 


‘there remains no scope and possibility of formal logic, | pu 
| K , - erre ptr yasa p. 91. Fa I = 
| wa — 3 Ibid, p: 86, | Ë š E Be | 
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without any reason,—for, if there be no reason behind originā- 
tion, the conception of the world without having any sufficient 
reason will seem just like the colour and scent of a lotus 
growing im the sky." Thus the final conclusion arrived at 
i$ that there is nothing like production or origination ; the 
world process is a mere eternal flux of successional series. 

The emphasis of Nagarjuna is not only on the non- 
causality of things, but also on the non-substantial nature 
of things. Nothing has got any mature (srablāra) ; for, had 
it any nature, that nature would remain in it even in the 
absence of the cause and conditions (hefu-pratyaya), and 
that self-sufficient nature would no more require the help of 
any cause and condition for its production. Neither is it 
correct to say that the nature of a thing does not exist before 
its production through the collocation of cause and condi- 
tions ; for, in that case the nature of a thing would be 
created by something else ; but the nature of a thing no more 
remains in its own nature when it loses its independence,— 
for svabhāva implies independence. It may, of course, be 
argued that if all the dharmas are without srabhara, words 
which are included in the totality of dharmas must also be 
devoid of essence,—and so there cannot even be the proposi- 
tion that nothing exists, or that everything is void by nature. 
The Mādhyamikas will reply, —'Suppose that a fool wrongly 
perceives a mirage as water, and that you argue against that 
wrong perception. The fact (viz., your arguing against the 
existence of water in the mirage) is just the same as that 
(viz., our arguing against the essence of the dharmas)’.” 
But it may further be objected,—‘If there is neither the per- 
ception nor the perceived, and the perceiver also be non- 
existent, then there is neither the refutation, nor the refuted 
and the refuter also does not exist.” * The reply is,— 
‘ Suppose that one man created by magic (prevents) another 
man created by magic or that one Mūyā-puruga (prevents) 

t Madhyamika-ertti, p. 38, 

2 Ibid., Ch. XV, p. 260. 

^ Vigraha-vydcartant of Nágürjuna, translated from the Chinese and 


Tibetan Texts by Tucci (G.O.S., Vol. XLIX, Verse No. xiii). 
- Ibid.. Verne No. xv. 
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another Māyā-puruga (from doing something). The relation 
(lit. the meaning) of the refutation and the refuted is just 
like this." ' 

The Sūnyatā-doctrine of Nagarjuna may seam incom- 
patible with the doctrine of nirvana. If everything be void 
and there be neither origihation nor destruction, then by the 
destruction or arrest of what should we attain nirvüna ?” 
The reply of Nagarjuna is that mirrüma is not something 
which is to be attained through the destruction or the arrest 
of anything whatsoever; it is but the complete cessation of 
all mental constructions.” It has been described as the des- 
truction of nothing,—the attainment of nothing,—it is 
neither annihilation, nor eternally existent ;—it is neither 
the arrested, nor the produced—this is the definition of 
nirvana." Nothing is existent,—nothing is non-existent; so 
. the question of annihilation or suppression does not arise at 
all. It is not the negation of any existence,—it is but the 
cessation of all notions of existence and non-existence.* All 
consciousness vanishes in nirvāņa like a lamp extinguished. 
Nirvāna is no Ens, neither non-Ens, it is like a knot entwined 
by the empty space (akása) and untied again by that same 
cmpty space." 

As we have said, the exact position of Nagarjuna is very 
difficult to understand ; but it seems clear that his emphasis 
is more on negation, Whereas the emphasis of the Vijūāna- 
vidins is on the existence of some transcendental absolute 
reality in the form of the ' thatness ' (tathatā) of all entities 
or as pure consciousness. The Lankāvatāra-sūtra which is 
taken by scholars to be one of the early texts of Vijūānavāda 
says that anutpāda (uncreate) and 4inya (void) mean essence- 


Vigraha-eyücartani, Verse No. xxii. 
Mādhyamika-rrtti, Ch. XXV, p. 519. 
Ibid., p. 522. 
oprahinam asamprdptam  anucchinnam ašādvatam | 
anirūddham anutpannam etan nircāņam teyate || 
Ibid., p. 521, 

s bhded-bhaca-paramarda-kgayo nirednam ucyate |) 
Ratnāralī, quoted in the Madhyamika-rrtté, p, 524. 

| Ibid., p- 540. 
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lessness of all that appear; but the reality remains as mere 
consciousness (cilta-mdtra-vyavasthanam) transcending all 
duality (dvaya-bhāva) of subjectivity and objectivity." 

. 


(B) THE TATHATA-VADA OF ASVAGHUSA 


The ''Pathatà ' doctrine of Asvaghosa (? 80 A.D.) 
begins with a denial of the world of phenomena in both its 
subjective and objective aspects, -but with an affirmation of 
an ultimate and absolute reality which is the uncreate, 
eternal and immutable cosmic principle underlying the 
diversity of the universe as a whole. Two aspects of this 
reality may be distinguished,—the aspect of pure 'thatness' 
or 'suchness' (b/ūta-tathatā) and the aspect of the cycle of 
birth and death (samsdra),* each being inseparably connected 
with the other. | 

The ' thatness ` (bhita-tathata) is ' the oneness of the 
totality of things (dharma-dhātu), the great all-including 
whole, the quintessence of the Doctrine '. In the essence 
of the ' thatness ' there is nothing to be excluded, nothing 
to be added,—it has neither beginning nor end—it cannot 
be expressed by words and expressions which are but the 
representations of the empirical concepts,—its very nature 
is unspeakable and inexplicable,—it can only be indicated 
somehow as ' thatness-'. 

The external world, which appears under the parti- 
cularised forms of individuation, is nothing but a creation of 
the mind with its inherited categories (smrti), which are 
the mere products of ignorance. The production of the 
objective world through the disturbance of smrti * in the all- 


1 KLankāvatāra-sūira, Ch, THI 

2 Compare the Sallaksana ond the Sealakgana of the abhūta-parikalpa iu 
the Madhyānta-vibhāga. Infra. I i 

a What the word Smrti signifies in this context ia not exactly known. 
Suzuki takes it to be the * confused subjectivity’. (See, The Awakening of Faith 
in Mahdyina Buddhiem, p. 56, f.n. No. 1);-but Dr. S. N. Dasgupta suggests it 
to be used in the sense of Vāsanā (Sco, A History of Indian Philosophy, Vol. I, 
p. 130, f.n. No. i). This word, however, also reminds us of the ' confused ideas ' 
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conserving mind (ālaya-vijūāna) * may be illustrated by the 
simile of the water and the waves. Here the water can be 
said to be identical (in one sense) with the waves. The 
waves are stirred up by the wind, but the water remains the 
same. When the wind ceases, the motion of the waves 
subsides; but the water remains the same. Likewise when 
the mind of all creatures, which in its own nature is pure 
and clear, is stirred up by the wind of ignorance (avidyd), 
the waves of mentality (rijüana) make their appearance ".' 
So the external world, with all its variety and complexity, 
has no real existence and as such the fundamental nature of 
things is neither namable nor explicable. "Things have no 
signs of distinction, they possess absolute sameness (samatā). 
But how can all beings conform to and have an insight into 
suchness? The answer is,—'As soon as you understand 
that when the totality of existence is spoken of, or thought 
of, there is neither that which speaks, nor that which is 
spoken of, there is neither that which thinks nor that which 
is thought of ; then you conform to suchness ; and when your 
subjectivity is thus completely obliterated, it is said to have 
the insight '.* 

This * suchness ' of things may be viewed under two 
aspects, negative and positive. On its negative side 
($ūnyatā) it asserts the complete negation of all the attri- 
butes of all things ; in its metaphysical origin it has nothing 
to do with things defiled, which are conditional or relative by 
nature,—it is free from all signs of distinction existing 
among phenomenal objects, —it is independent of unreal, 
particularising consciousness. The suchness is ' neither 
that which is existence, nor that which is non-existence, 
nor that which is at once existence and non-existence, nor 
that which is not at once existence and non-existence ; it is 
neither that which is unity, nor that which is plurality, nor 
that which is at once unity and plurality, nor that which is 

, not at once unity and plurality '. In a word, as. suchness k 
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of all beings, we call it the negation ($ūnyatā)." The 
* tathata ' is Sanya (void) for two reasons,—firstly, there is 
no content in it, it being the oneness of the totality of things ; 
secondly, there is neither any subject to comprehend it; so 
that its nature involves the denial of both the subject and 
the object; there is neither that which is negated, nor that 
which negates—both being absorbed in the nature of the 
` tathata '. 

But this ' tathatá " may also be viewed as something 
positive (ašūnyatā) in the sense that it contains infinite 
merits, that it is self-existent. By the non-void nature of 
the ° tathatā ` should never be meant any sort of affirmation 
on it,—we can have only a glimpse of the truth by transcend- 
ing our subjective categories. 

The quintessence of all things is one and the same, 
perfectly calm and tranquil, and shows no sign of becoming ; 
ignorance, however, is in its blindness and delusion oblivious 
of enlightenment and on that eeccount cannot recognise 
truthfully all those conditions, differences and activities 
which characterise the phenomena of the universe. The 
annihilation of ignorance is, therefore, the only way of 
liberation from the cycle of birth and death. But it should 
also be remembered that the mere eradication of ignorance 
is not sufficient to guarantee liberation, for, so long as 
there will remain a mind, ignorance may recur at any time ; 
so the total extinction of mind is the safest course for attain- 
ing eternal liberation. 





(C) VIJNANAVADA OH YOGACAHA 


The conception of the Abhūta-parikalpa as found in the 
Madhyānta-vibhāga, said to be originally expounded by 
Maitreya and commented upon by Vasubandhu and Sthira- 
mati, gives a more positive and precise conception of the 
ultimate reality. It begins with the aphorism,—* The 
Abhūta-parikalpa exists, no duality exists in it; void exists 


1 Awakening of Faith, pp. 59-60. =o 
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in it and it also exists in the void.’ This aphorism is a 


, challenge to both the extreme Realists (i.e., the Sarvāsti- 


vidins) and to the extreme Negativists TAE the Madhya- 
mikas),* and the thesis of the Abhüta-parikalpa is something 
like a middle path between the two extremes. "The word 
Abhüta-parikalpa literally means—that which is devoid of 
all misconception or false mental construction—i.e., the 
substratum where there is the mere possibility of all subjecti- 
vity and objectivity,—but in which the duality has no 
reality.” 

The aphorism may be interpreted, in the first instance, 
as a refutation of the extreme sceptic view of the Mādhya- 
mikas. They (?.e., the Mādhyamikas) hold that all the 
elements are non-essential or unreal (nih-svabhdva) like the 
pair of horns of the hare. Against them it is said that all 


„the dharmas are not void (šūnya) in the sense that nothing 


exists at all, but in the sense that in the ultimate reality as 
Abhiita-parikalpa there is no duality of subjectivity and 
objectivity. Sūnyatā is the absence of the knower and the 
knowable (grāhya-grāhaka-rahitatā), but it never implies 
absolute negation (nāstitva). So šūnyatā exists in the 
Abhūta-parikalpa as the absence of the perceiver and the 
perceived. But even though this non-dual šūnyatā is already 
there in the Abhūta-parikalpa, we are not at once liberated 
because of the fact that in sñnyatā, which is of the nature 
of perfect purity, also exists the Abhita-parikalpa with the 
dormant seeds of the Ma mL et world. 


serch aj erige i 
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Madhydnta- sth rae Lévi's Edition, p. 10. 

z An impartial scrutiny into the nature of the Šūnyatā of the Madhya- 
mikas reveals the fact that the Šūnyatā of the Mādhvamikas may not be taken 
in the extreme negative sense in which it has been taken by the Vijūānavādins 
ond the Vedántins; but as the Vijūānavādins bave always taken this Šūnyatā of 
the Mādhyamikas in the extreme negative sense, we «hall also admit this inter. 
— only to understand the exact standpoint of the Vijūšnavādins. 

Compare here AUN definition of Abhüta-parikalpa as found in the 
Mabbpine-cutrsleAkire of RAO Yor an G 
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The same argument can also be directed against the 
extreme Realists who believe in the reality of the extra- 
mental objects (dravya). The objects do not exist as 
extra-mental realities, they are real in the form of the 
Abhūta-parikalpā, which is a pure existence (bhdva-mdtra). 
We cannot think of any reality which is outside our mind, 
and our mentation arises without reference to any object as 
in the dream ; our mind (vijūāna) projects itself as an image 
of the objective reality (arthā-bhūsa) as the fruition (vipūka) 
of the seeds of the root-instincts (rāsanā). But it may be 
argued that if the objective world is totally denied, there 
remains nothing as the support of our purity (višuddhyā- 
lambana) and, therefore, there remains no possibility of 
liberation. The reply is that $ūnyatā in the form of the 
absence of all subjectivity and objectivity remains there as 
the support of our final purification. * But like the purity of . 
the sky this š$ūnyatā also is not easily realisable because of 
its connection with the Abhūta-parikalpa which contains in 
it the ultimate seeds of the illusory mental and material 
world (cf. the klešā-varaņa and the jūeyā-varaņa). 

Some are of opinion that both subjectivity and objecti- 
vity are absolutely chimerical as the possibility of the son 
of a barren woman. Others, on the other hand, think that 
the negation of the dharmas implies only the negation of a 
soul-substance to regulate the internal affairs (antar-vyāpāra- 
purusa-rahitatā), but the dharmas have their extra-mental 
reality. To repudiate the denial of the universal absolute 
on the one hand and to deny the substantiality of the 
external things on the other, it is said that in the Abhūta- 
parikalpa is contained the šūnyatā in the sense of the demial 
of all duality and the reality of the appearances.’ 

t From the moral standpoint the aphorism may be said to be introduced 
only to examine the double nature of the reality as impure, or phenomenal 
(ramklesa) and pure absolute (vyaradāna). The impure phenomenal reality is a 


merely illusory representation of the Abhüta-parikalpa,—which may, therefore, be 
anid to be a transcendental illusion. But the fūnyatā exists in it as the absolute 


purifying force counteracting the corrupting forces of impure illusion ; but this 
perfect purity is to be sought from the impure illusory phenomenal reality itself ,— 
there is no existential difference between the purity and the impurity sand it is 
therefore said,—' in her also exists it’, As the principle o° perfect purity is 
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The world of subjectivity and objectivity is being pro- 
duced by our constructive imagination (vikalpa) just like 
the magically evoked phantom of beasts. The word Abhūta 
implies that the images of things, as they are constructed 
by our imagination, do not exist in these very forms, and the 
word parikalpa implies that they have not the reality they 
are supposed to have.” But though this phenomenal world 
of subjectivity and objectivity is illusory, the Abhtta- 
parikalpa also is not chimerical. As the rope is void (sainya) 
in the form of the snake, but not as the rope, in the same 
way things are illusory and non-existent in their subjective 
and objective nature, but not also in the Abhūta-parikalpa 
nature. The correct description of sanyata is that the thing. 
which is devoid of something, exists, but the thing, of which 
it is devoid, does not exist. The nature of the šūnyatā is 

* to be realised as both non-affirmation (anadhyā-ropa) as well 
as non-negation (anaparada). It is non-affirmation in the 
sense of the denial of the duality and non-denial in the sense 
of the affirmation of the non-dual (advaya). , 

The objectless consciousness manifests itself as reflected 
awareness in the form of the object and the subject and that 
which sticks to them; in absence of this (the awareness) 
those (i.e., the images) are also non-existent.” The Abhūta- 
parikalpa in its specific nature (sva-laksana) is of the nature . 
of awareness. All mentations arise out of the subliminal 
mind-store, or the all-conserving mind under the influence 
of co-operating forces which bring their germs to maturity 


there, the defiling principle of phenomenali»ation is also there; and hence the 
necessity for moral efforts. Madhyānta-ribhāga-(īkā. Lévi's Edition, p. 19. — 
1 Cf. māņā-hasty-ākrti-gtāha-bhrānter deayam udāhrtam | 
deayam tatra yatha nā'sti deayarh caito'palabhyate || 
— Mahāyāna-xūtrālaikāra, Ch. XI, Verse 95. — — an 
ny ar tier ca yathā'yarh parikelpyate grihya-grahakateena tathā 
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and the difference which is produced in the subliminal mind- 
store in accordance with the influence of moral, immoral or 
non-moral deeds, is responsible for the manifold phenomenal 
individual existences in all the spheres of life. Although 
our consciousness does not contain æ real plurality of different 
objects, it has the capacity of producing manifold ideas. 
Each is produced from its own germ in accordance with the 
law of our experiential series." . 

The absolute nature of the Abhūta-parikalpa, however, 
cannot be known through the ordinary mind, for it involves 
the paradox of proving the fact of insanity to the insane. 
Its nature can only be intuited by transcending all subjecti- 
vity and objectivity—and this transcending the duality is 
perfect extinction. The law of Karma is strictly observed 
here ; and a future birth always results as the fruition of the 
activities of the former life which remain recorded im the 
form of vāsanā and sariskāra. But a saint, who has intuited 
the absolute truth, is not affected thereby and is free from 
‘the projecting rebirth. The realisation of the šūnyatā- 
nature of things is the only way to perfect purity, and this 
reality realised in the šūnyatā is synonymous with the 
' thatness" (tathatā) of things, the totality of things 
(bhüta-koti), the uncaused (animitta), the highest truth 
(paramārthatā) and the ultimate element of things (dharma- 
dhatu). f 

The Abhata-parikalpa has often been described in the 
Madhyānta-vibhāga-tīkā as pure consciousness, but this 
nature of the ultimate reality as pure consciousness has not 
sufficiently been emphasised. This emphasis is to be found 
in the Vijūapti-mātratā-siddhi of Ācārya N asubandhu, 
which begins with the proposition that all the three elements 
are at bottom pure consciousness—and all the phenomena 
are as much unreal as the illusion of hair and moons to a 
person with defective eyes. But how then to explain ne 
spatio-temporal laws, the law of the experiential series, an 


1 Madhyanta-vibhaga-tika, p. 19. 
4—1909 B. 
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the laws of duties? The reply is that all the laws are formed 
as in a dream. 

The question here may be,—if all forms (rüpa) and 
helds of experiences (dyatana) be nothing but pure conscious- 
ness, how is it that the Lord himself spoke of them? The 
reply is that the Lord spoke of them only to teach the lay 
disciples of low intellectual calibre—but in speaking of 
them he had an ultimate intention (abhiprüya). In reality 
the rūpas and āyatanas are nothing but the manifestation of 
the dormant seeds in consciousness (vijūapti). These in- 
structions of the Lord were ultimately intended for making 
the disciples realise the non-entity of the self (pudgala- 
nairitmya) and the non-entity also of the things (dharma- 
nairdimya). But by this non-entity is not meant any 
nihilism ; non-entity is spoken only of the nature of things 
as the perceiver and the perceived (grahya-grühaka), but not 
of the nature of things as intuited by the perfectly enlightened 
ones. 

As for our perceptions which are generally taken to be 
the best evidence for the existence and non-existence of 
things, it may be said that they are mental constructions as 
in the dream. In dream there is neither the real object nor 
the senses to perceive them, yet there is the perception; so 
also is the case with all our perceptions which we falsely 
take to be the direct copies of the thing itself. It may, 
however, be argued that our dream-perceptions presuppose 
the memory of the real perception ; but the reply is that our 
memory itself, instead of being the representation of the 
perception of the real object, may as well be a mere m 
fication of consciousness. Again, it may be objected, that 
if perception of our conscious life be as false as that of our - 
dreams, how is it that we ourselves are not conscious of this 
illusory nature of our perceptions in the same way as we 
ourselves are conscious of the falsity of our dream perception. 
The reply is that asa man cannot be conscious of the falsity 





of his dream- xperiences unless he awakes from his sleep, 
so > io, people, v who are engrossed in the sleep of false 
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cannot realise the illusory nature of their experiences 
unless they open their eyes in the flash of enlightenment. 
Our ignorance is the ultimate support of our vāsanās and 
the vāsanās in their turn' are responsible for the imagination 
of the subjective and the objective world,—and this subjecti- 
vity produces our moral hindrances through the veil of 
passions and attachment (klešā-varaņa), and objectivity 
produces the veil of the knowable (jūeyā-varaņa) ; by tearing 
off this veil of passion we attaim omniscience and by remov- 
ing the veil of the knowable we attain liberation. The 
reality is both the absence of the notion of ego (pudgala- 
nairātmya) and of the notion of all things (dharma-nairátmya) 
—it is only pure consciousness (vijūaptt-mātratā). 

The transformation of consciousness (rijfiána-parináma) 
has three stages, viz., (i) fruition (vipāka) of the root- 
instincts (vāsanā), (ii) mentation (manana) and (iii) objects 
of awareness (vijūapti-cisaya). Through the fruition of the 
inherent root-instincts there follow the waves of mentation 
which are responsible for the appearance of the objective 
world. The Ālaya-vijūāna, from which follow all subjecti- 
vity and objectivity, is but a transformation of the eternal 
root-instinets which lie in the consciousness as dormant 
seeds. The Ālaya-vijūāna literally means the abode or 
support (ālaya) of all mentation (rijmüna). It has been 
explained both as the receptacle where everything is con- 
nected as effect, and as the prima causa in things." But if 
besides the world of our active consciousness (pravrtti- 
vijūāna) there be an all-conserving mind (Alaya-vijndna) it 
must have a form; the reply is that the Ālaya-vijūāna is of 
the form of an illimitable support (aparicchinna-lambana- 
kara)—we only see it manifested as the internal categories 
and the external categories ; but the nature of these categories 
cannot be determined. In the Ālaya-vijūāna there remain, 
in the form of the root-instincts (vāsanā), the potencies of 


3 atha vóliyante upanibadhyante’ smin sarea-dharmáh kārya-bhācena | 
rā fiyate upanibadhyate kdrana-bhadeena sarca-dharmese ity älayah ! 
Vijūapti-mātratā-siddhi, com. on the Tritndika. Lévi's Edition, p. 78. 
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both the ego with the internal categories and the external 
world of objects; and these potencies project themselves as 
the fruition of the root-instinets as subjectivity and objecti- 
vity in an inherent law of deep harmony. But why should 
we admit the reality of any such transcendental support of 
the subjective and objective world when we cannot determine 
the nature of their potencies in their original abode (Glaya)? 
Because, all schools of thought will agree that even when 
the subjective and objective world is not (as in the state of 
deep sleep), the existence of the consciousness cannot be 
denied. This Alaya-vijndna is no eternal and unchanging 
principle—it is like an unceasing flow of water which glides 
on and on through the evolution of cause and effect. 

Thus it is clear that anything and everything that is 
imagined to be existent, does not exist by itself as any real 


„entity; everything is but the transformation of conscious- 
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03 Qf.'also Makayana-satralenkara. 


ness,' which is the original seed of all, as it possesses the 
potency of producing them all. All these imaginations, 
which are all-conditional (pralyayodbhava) are relative in 
nature (paratantra-svabhára) ; in the absolute state (pari- 
nispatti) there is neither the subject (grahaka) nor the object 
(grühya),—it is like the pure sky above. "The nature of the 
dharmas may thus be described in three ways ; as the product 
of constructive imagination (parikalpita), as relative or 
conditional (paratantra) and as absolute (parinigpanna).” 
Now, parikalpanā being the product of imagination cannot 
constitute the real nature of things; in paratantra things 
have only dependent nature, which cannot be real; but in 
the absolute nature things are neither ens nor non-ens ; this 


absolute nature can only be somehow indicated as the 


Cf. Also: üliyante rarec wüsracü dharmás tatra phala.bkāvena tac ca tegu 
hetu-bhácenety layah | xu 8 
| Madhyānta-cibhāga-fikā. Tévi's Edition, p. 32, — 
1 gijūāna-pariņāmo'yarh rikalpo yad rikalpyāte | k'u a 
tena tam nā'sti tene'darh sxarcam vijūapti-mātrakam | — | 
| — [bid., Verse 17. 
? tatra sarca-dharmo-tpádana-dakt y-anugamüt sarca-bijam, — A 
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| Thid., p. 36. 
Cb. XI, Verses 88-41. 
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° thatness  (tathatā) of things, and this * thatness ' of things 
is nothing but pure consciousness. When our psychosis 
thus gets rid of subjectivity as well as objectivity and remains 
steady in pure consciousness, the highest knowledge is pro- 
duced which is supra-mental, uncognisable and transcen- 
dental; it is the involution of the Ālaya-vijūāna through the 
eradication of the two veils (of passion and ignorance) ; that 
is the immutable element which is beyond the reach of all 
mentation ;—it is all-good, permanent, perfect bliss—of the 
form of liberation—it is the substance itself.’ 


(D) AFFINITY WITH VEDANTA—AND NEW DEVELOPMENTS IN THE 
TANTRAS 


The metaphysical dialectics of the $Sünyavadin and 
the Vijūānavādin Buddhists prepared the ground for the 
monistic conception of the ultimate reality of the Vedantins. 
The task of destroying the older doctrines was undertaken 
and very ably done by the Buddhists, but the work of 
building up the edifice of a constructive system was left for 
the Vedāntins to undertake. Nagarjuna, as we have seen, 
frankly confessed that he had no thesis to prove, his only 
business was to contradict others. The Vijūānavādins, 
however, were not uncompromising negativists, but their 
positive standpoint is also not very clear and firm; it was 
left for Ācārya Sankara to draw the logical conclusions from 
the data supplied by the Buddhists. The exact position of 
Nagarjuna is rather difficult to understand. His opponents, 
viz., the Vijūānavādins and the Vedāntins have always 
criticised his Sūnyavāda as pure negativism ; but his šūnyatā 
also admits the interpretation of an attributeless reality 
always escaping the grasp of intellectual comprehension and 
verbal exposition. The general attitude of Buddha and the 
Buddhists towards the ontological problem does not seem to 


1 acitto'nupalambho'sau jūānāri loko-ttaraāca tat | 
 @drayasya parārrttir deidhā dausgtulya-hanitah | 
sa erā'nāsraro dhātur acintyah kudālo dhruraļ | 
sukho cimukti-kāyo'vau dharmākkyo'yar mahámunel n 
Vijūapti-mātratā-aiddhi, Verses 20-80. 
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be any clear-cut negation,—but a policy of silence ; and this 
attitude of silence towards the ontological problem is no 
freak in the evolution of Indian religious thought. The 
Upanisads and the Advaita Vedanta of Sankara also took the 
same device of silence as to the nature of the realisation of 
the Brahman. The same attitude has often been taken by 
the European Sceptics and the Agnostics. As Professor 
Stcherbatsky puts it,—' In many systems, ancient and 
modern, eastern and western, the reality in itself, the pith 
of reality is declared to be something incognisable.' It is, 
therefore, quite natural to find in the Sütra literature, where 
the style of popular discourses is adopted, the device of 
impressing upon the audience the mystic character of the 
Absolute by silence. The Mahāyāna-sūtras do not tarry in 
characterising it as '' unspeakable "", ** undefinable '', etc.’ 

In the chapter on the nature of Nirvana in the 
Mādhyamika-vrtti of Nāgārjuna, we find the nature of 
things (dharmas) described as :— 

avāco naksarāh sarva-siinyah šāntādinirmalāh.* 


All the dharmas are unspeakable, unchanging, all-void, 
quiescent and pure. Nagarjuna himself has elsewhere 
admitted that the reality is neither void nor non-void, but 
it is called void only with the purpose of indicating it some- 
how. The 'Tathatāvāda of  Aévaghosa also admits the 
Tathatā-nature of things to be something substantial, per- 
manent and unchanging. The Yogacira-school’s conception 
of the reality as the Abhiita-parikalpa or as pure conscious- 
ness (vijfapti-matrata) drives us very near to the Vedāntic 
conception of the ultimate reality as the Nirguna (qualitiless) 
Brahman who transcends all knowledge, knower and the 
knowable. It has always been vehemently argued by the 
Vijūānavādins that šūnyatā was never spoken of by the Lord 
as pure nothing; while it is the negation of all duality, it 
implies at the same time the reality of the Abhita-parikalpa, 
which is pure consciousness—unchanging, unthinkable, all- 
* The Conception of Buddhist Nireana, p. 2. — 
? Maüdhyamika-ertté, La Vallée Poussin’s E tion, p. 539. 
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good, eternal, all bliss, the ultimate element of the nature of 
salvation. Again in the docetic conception of the Trikāya 
in the Mahāyāna system the Dharma-kaya or the body of the 
cosmic unfty, or the organised totality of things, though not 
as a purely philosophical concept, but as an object of religious 
consciousness, seems to be just the same as that of the idea 
of the Nirguna Brahman of the Upanisads. 

So it seems that as time was passing on, Buddhist 
philosophy began to come more and more in contact with the 
Upanisadic literature and through its influence began to be 
more and more positive regarding the ontological problem,— 
and we are not quite sure if we shall be far off from the truth 
if we assert that the Advaita-vedinta of Sankara with its 
colourless Brahman contradicting all the empirical realities 
is in its turn the culmination of the evolution of the Upa- 
nisadic Buddhistic thought. Gaudapāda flourished after the - 
advent of all the great exponents of Buddhism and *'* there is 
sufficient evidence in his kārikā for thinking that he was 
possibly himself a Buddhist, and he considered that the 
teachings of the Upanisads tallied with those of Buddha.'' * 
It has also been justly pointed out that at the beginning of 
the fourth chapter of his karika on the Māņdūkyo-panisad 
Gaudapada adores Buddha with much reverence.* 

Gaudapāda has expounded all his views in a com- 
mentary on the Mündükyo-panisad. He admits the ultimate 
reality to be a soul-reality, but this soul-reality (ütman) in 
its last or the highest stage is neither the internal cognitive 
processes, nor the external knowledge, nor is it the know- 
ledge of the both; neither is it awareness, nor the mere 
contentless consciousness; it is neither conscious nor 
unconscious. It is unseen, unrelationable, ungraspable, 
indefinable, unthinkable, unspeakable, the essence as one- 
ness with the self, the extinction of all phenomenalisation, 


* A History of Indian Philosophy, by Dr. 5. N. Dasgupta, Vol. I, p. 423. 
* jnānenā'kāda-kalpēna dharmān yo gagano-pamán | 
jūeyā-bhinnena sambuddhas ta bande deipadāri varam 1 
Gaudapáda' Comm. ~ on Mümntükyo-panisat, Ānandāšrama- 
granthāvālī series, p. 146, 
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the quiescent, the good, it is the one.” The omniscient wise 
in -the final stage knows neither himself nor others,—he 
knows neither the real—nor the unreal,—he knows nothing 
at all. The phenomenal world is like a creation 1n dream ; 
it never existed in the beginning,—it will never exist at the 
end,—it cannot exist in the present. All the unreals are 
seeming to be real. The world of differences, the plurality 
of the selves—all are as much unreal as the imagination of 
the rope as a snake in the fark night. In the deepest intui- 
tion all the differences of forms and selves vanish and what 
remains is one Brahman. It is not very difficult to see how 
the arguments and ideas of Gaudapāda were akin to those 
of the Yogūcārins. 

What was outlined by Gaudapāda in this Kārikā 
attained its full development in the hand of his worthy 


successor Acirya Sankara. Although in the course of his 


commentary on the Brahma-sūtras, he has often quarrelled 
with the Buddhists, yet we may say that the net result 
achieved is but a rehabilitation of the Upanisadic spirit in 
and through the metaphysical arguments of the different 
schools of Buddhism. 

The literature of this period, breathes in general the 
same philosophical spirit as is found in the Vedanta and 
the Yogācāra Buddhism. In the Yogavdsistha we often find 
an echo of the Buddhist idealists in holding the external 
world of diversity to be merely a construction of the mind.” 
It has often been held in univocal language that the notion of 
the ego is purely an illusion, and the illusion of the world 
is but an evolution of the consciousness (ctd-vivarta), and 
the original cause of this illusion and evolution is ignorance 
(avidya) and the cessation of it is the real liberation. Neither 


B ^ ` 
1 nō'ntah-prajñaih ma bahih-prajiam no'bhoyatah prajñam | 
adratam acyarahdryam agrühyam alaksanam acintyam— 
| ēkātma-pratyoya-sāraiu = prapafico-padamarm 
iéntam živom adraitam || 2 
| Gaudspáda's Comm. on Māņdūkyo.panigat, p. 40. 
w Jbid., p. 47, Verse 12. 
(3 Yogarasistha, Vol. T, Ch, 27, Verses 24.55, 
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the ego (aham) nor the non-ego (anaham) is real,—both of 
them are illusions based on our ignorance.’ 

The monistic tendency of Mahayana philosophy, coupled , 
with the tendency of deifying Buddha in various ways, gave 
rise to tlie Tantric Buddhist conception of a primordial 
Godhead—often as the Supreme Heing. Once there was the 
clear belief in a Supreme Being—a God—the gods and 
goddesses followed almost as corollaries—as emanations from 
the One as modes and modifications. So there was not only 
a Supreme Lord in Tantric Buddhism—there was soon a 
full-fledged pantheon. The idea of the Bodhisattvas and 
the tendency towards the deification of the Bodhisattvas 
helped in the growth of such an elaborate pantheon. Fur- 
ther, conforming to a special quality of the Indian mind the 
Primordial Lord was soon conceived to be eternally in com- 
pany of His female consort, the Primordial Lady,—and as 
the Primordial Lord has His Primordial Lady, so the gods 
have their female consorts—the goddesses. In describing 
the Godhead—or even the gods and the goddesses the Tantric 
Buddhists made much use of the Mahāyānic ideas discussed 
above ; they frequently used ideas of Mahayana philosophy 
not only in describing the attributes of the Godhead or the 
gods and the goddesses—they made much use of them even 
in describing their figures as also in describing the mode of 
worshipping the pantheon: but the Mahāyānic ideas were 
introduced by the Tantric Buddhists, more often than not, 
rather as traditional epithets and mystic formulae than as 
philosophical concepts. * 3 







1 Yogaeddigha, Vol. 11. Niredna-prakaranam, Uttarárdham. Ch. VI. p. 12. 





CHAPTER II . 


Unsystematised Philošophical Fragments Found In 
The Buddhist Tantras 


Fragments of Mahāyānje philosophical ideas lie scattered 
in the Buddhist Tantras sometimes as speculations on the 
nature of the truth and mainly in the context of the cere- 
monies and secret Yogic practices. In adopting Mahayana 
Buddhism and the cognate monistic thought the Buddhist 
Tantras show little power of assimilation and systematisa- 
tion. The loose speculations show a marked mixture of 
„ideas, and the concepts are freely used more often in their 
traditional vagueness than in their precise philosophical 
connotation. The study of these philosophical fragments 
has no value by itself, for, as we have said, they say nothing 
new. The really important and interesting study will be the 
study of the history of the transformation of. these philo- 
sophical ideas into esoteric theology and doctrines and their 
association with the esoteric practices with which the Tantras 
in general abound. Nevertheless, we are giving below some 
specimen of philosophical discussions from some of the 
representative Buddhist Tantras just to give the reader an 
idea as to how they occur in these texts. 

The Tattra-ratnāvalī * of Pandit Advaya-vajra (popularly 
known as Avadhūtipā) subdivides the Yogācārins into (i) the 
Sākāravādins and (ii) the Nirākāravādins, and the Mādhya- 
mika school also is subdivided into (i) the Māyo-pamā-dvaya- 
rāda and (ii) Sarva-dharmā-pratisthāna-vāda. It affiliates 
both the Srāvaka-yāna and the Pratyeka-buddha-yàna to the 
Vaibhāsika school; the Sautrintika, Yogücara and the 
Mādhyamika schools are all said to belong to Mahāyāna. 


1 Collected in the Adeaya-vajra-sarhgraha, — owais OE Na OE AR 
(G.0.8., No. XL) 
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The Mahayiina school has been further divided here into 
(1) the Pāramitānaya (including the Sautrantika, Yogācāra 
and thee Madhyamika schools) and ^i) Mantranaya; the 
nature of the latter is left unexplained because of its profound 
and subile- character." There is an attempt in the text zt 
‘explaining the characteristic features of the sub-schools; but 
the whole account given is extremely confused and the views 
Of Sankara and Bhāskara have*been presented incidentally 
in a rather perverted and confused way. 

In the Tattva-prakāša (of the same author) we find a 
preference for the Mādhyamika thought to the” Yogācāri. 
Though the Yogācārins hold the world to be as unreal as the 
perception of the locks of hair in space by a man-with retinal 
defects, yet they speak of the reality of Vijūāna; but even in 
this theory of Vijūāna there remains scope for confusion. - 
The Mādhyamika school, on the other hand, transcends all 
the four pessible logical alternatives leaving no further scope 
for confusion.” | 

In the Apratisthāna-prakāša (of the same author and 
collected in the Advaya-vajra-samgraha) also there is a 
preference for the Madhyamika faith. It is said that 
consciousness cannot heve existence for the past, present and 
the future,—and therefore the absolute essencelessness even 
ol consciousness has been spoken of by the Lord.” The 
origination of the dharmas is incomprehensible and therefore 
it is calied š$ūnyatā. In the Yuganaddha-prakāša (in tiie 
sume collection) it has been said that anything that manifests 
itself should be known to be in its nature pure knowledge 
without any change or corruption,—for, in the ultimate 
nature everything is šūnya which is pure knowledge. As 
fire belongs neither to that against which anything is rubbed, 
por to the churning rod, nor to the hands of the 
operator,—but it is produced with reference to all these 

factors, so also is the case with all origination.* Thus, 


Adeaya-eaira-kaigraha, Taitea ratndcali, p. 21, 
Ibid., p: 46, Verse 7. 
Ibid., P. 48, Verse 6. | 
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because of this dependent origination, all the dharmas are 
non-essential and illusory as in magic. Because of the 
non-essential character there is the non-production of the 
dharmas and because of the cause and conditions there is also 
the non-destructibility of the dharmas; so there is neither 
existence nor non-existence,— existence and non-existence 
always appear in perfect union." The same non-essential 
nature of the world has "been spoken of in the Mahāyāna- 
vimšikā.* 

The Prajūopāya-vinišscaya-siddhi of Ananga-vajra begins 
like the Madhydnta-vibhaga-tika with the assertion that all 
existence comes from the absolute wherein there is no 
imaginary construction of existence,'—and from this false 
mental construction come all the pangs of sufferings. False 
` notions give rise to the cycle of birth and death which is at 
the bottom of all miseries. So long as there is this false 
mental construction none can do any good either to himself 
or to others. So, to attain perfect bliss either for the self or 
for the three worlds, the wise must first of all do away with 
this notion of existence. But the author warns that after 
destroying the notion cf existence one should not go to the 
opposite extreme of adopting the nihilistic view. It is better 
to have the imagination of existence (bhüra-kalpana) than 
that of non-existence (abhāva-kalpanā); for, the burning 
lamp can be extinguished ; but if it be not burning at all how 
can it be extinguished?* If there be the notion of bhava, 
there remains the possibility of nirrüna,—but if there be no 
notion of bhava or samsara, how can there be nirvana or final 
extinction? There is no possibility of annihilating the 
beginningless vacuity.” Here the contention of the author 
seems to be that our moral struggle for our final purification 
and perfection presupposes a world of — and Wa is for 


"s Advaya-vajra-samgraha, Dp dB, Vēres TL — 
2 Jbid., p. 54. E X 
pē Prajīopāya-vinidcaya- -siddhi, | 


(G.O.8., Vol. No. XLIV), Ch, I vi ves. B ii os 
‘ nircāti jvalito dipo nirertah kā gatirh eraj 
Ao. Mh “Ch. Ls m 
— S Jbid., Ch. 1, Verse 10, Tue, 


A 


s 








UNSYSTEMATISED PHILOSOPHICAL FRAGMENTS 37 


this reason that for the final purification it is wiser to have 
even a false positive notion about the objective world than a 


. purely negative notion which leaves no scope for morality. 


But we may mention here that this question did not escape 
the eyes of the so-called negativisfs, and Nagarjuna in his 
Madhiamika-vrtti did answer the question definitely in his 
own way.' 

It is, however, urged here that as the illusory notion of 
existence should be abandoned; so also should be abandoned 
the notion of non-existence. He, who abandons the idea of 
both the real and the unreal, attains a state which is neither 
Samsara nor nirvana, and this is pure knowledge (prajūā). 
In the chapter on the meditation on truth (tattva-bhārcanā) 
it has been said that he who realises the truth and meditates 
on it neither sinks deep in the unfathomable ocean of samsara, 
nor does he remain in his narrow selfish nirvāņa. In realising 
the truth one should meditate neither on the void ($ūnyatā) 
nor on the non-void (ašūnyatā),—he should abandon neither 
the void nor the non-void. In the taking of either šūnyatī 
Or. asinyata there are involved innumerable false 
constructions,—even in their abandonment there is the 
mental function of determination; so this taking up and 
giving up should both be avoided. When the conception of 
the egohood (ahamityesa saūkalpah) does not determine itself 
in the negative manner as non-void or in the positive manner 
as void it becomes bereft of all its basis of thought: the wise, 
therefore, without any attachment and desire, absolutely 
sinless, unrufīled in mind and freed from the constructive 
imagination of a beginning or an end, should consider him- 
self as pure vacuity.* | 

The exact nature of samisüra and nirvana has very 
nicely been described in two verses at the end of this 


‘chapter. Samsara is nothing but a condition of our mind 


(citta) which is overpowered with the darkness of innumerable 
mental constructions and which is as fleeting as the fickle 
| vide Mādhyamika-vriti, p. 53. La Vallée Poussin's Edition. 


3 Prajfopágya-viniscaya-siddhi, Ch..1V, Verses 7-8. Similar ideas are found 
" l'antras all of whi be quoted here extensivel 
in many of the Tantras all of which need not be quoted here extensively. 
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flash of lightning in the storm, and which is besmeared with 
the almost ineffaceable stains of passions, etc. On the other 
hand, nirvana is a stage of the same citta, which is effulgent, 
free from all constructions, from which all blemishes of 
passions, ete., have been obliterated, where there is neither the 
perceiver nor the perceived.’ 

The Jūāna-siddhi * also asserts that the ultimate truth 
is neither positive nor negatave; for, in the positive there is the 
possibility of all the defects (sarva-dosa-prasanga) and in the 
negative there is no way left for the relief of all sorrow.’ 
Pure knowledge is neither with any form (sākāra) nor is it 
formless (nirākāra). Had knowledge any form, it would 
have been samskrta (conditional and defiled) as all existence 
is.* Had knowledge, on the other hand, been absolutely 

. formless, there would have remained no possibility for 
becoming omniscient,—and without omniscience there would 
be no possibility of universal compassion." A distinction is 
drawn here between ordinary knowledge (jūāna) and the 
knowledge of the highest truth (tattva-jūāāna)." The distinc- 
tion is ultimately the same as that between Prajūā (the 
knowledge of the vacuity) and Bodhicitta (the combination 
of both Prajüü and Karuņā). The former (i.e., jūāna, 
prajūā) however is nirvikalpa, i.e., free from all the false 
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Ch. IV, Versen 22-29. 


These two verses and many other verses of the preceding chapters of. this 
text are also found in tbe chapter on Prajūo-pāya-bhāranā (second chapter of the 
second section) of the Sampufīkā or the Besipuo-dbhasa-Nolpa-rüje. Vide M8. 
R.A.8.B., No, 4854; MS. pp. 14B, 15A, 15B. 

2 "Jnānasiddhi (published under the — of — Vajrayana Works) 
(G.0.8.), Ch. I, Verses 19.20. ' 

Ibid., Ch. XII, Verses 3-4. . s. 

Thid., Cay IIL ` - 

š Ibid., Ch. IV. ç ae 

K. ` Ibid., Ch. Wa, * A 
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constructions ; but the latter tattra-jūāna should never be 
taken as the complete cessation of consciousness (nigcittatd) ; 
for in the.tattva-jūāna there is the existence of universal 
compassion (karuņā-bhāva). 

In the Srīguhya-samāja-tantra * it has been said about 
the nature of the dharmas that the dharmas do not belong to 
the kāmadhātu (world of desire) nor to the rūpadhātu 
(material world) nor to the arūpadhātu (supernatural sphere 
of existence), neither do they belong to the four great 
elements." It has been said about the illusory nature of the 
dharmas that as the sky remains pervading all space, yet it 
is mixed up with nothing, neither is it unmixed ;—it is 
indescribable, invisible and cannot be proved in any way,— 
so is to be understood the nature of all the dharmas. This 
void-nature of the dharmas belongs to none of the three 
worlds (kāma, rüpa and a-rüpa),—and what is not in the 
three worlds cannot be produced and what cannot be pro- 
duced cannot have any origination. It is said that Bodhi- 
citta produces knowledge in all the Tathāgatas ; but this 
Bodhicitta remains neither in the body nor in the word nor 
in the mind ; and what is not in these three elements cannot 
be produced. The function of the three elements (trat- 
dhātuka-kriyā) is like the dream, resembling the dream and 
originated in the dream. Thus all the Tathāgatas, all the 
Buddhas of the ten quarters, all the Bodhisattvas and other 


í ‘This text is edited by Dr. B. Bhattacharyya, M.A., Pb.D., and is published 
in the Gaekwad's Oriental Series (Vol. LLIT); it is taken by the editor to be the 
earliest text on the Vajrayina School of Buddhism and as such the most important 
of all the Vajrayina texts, Prof. M. Winternitz in reviewing this book in the 
Indian Historical Quarterly (Vol. IX., No. 1) says that this text published in tho 
Gaekwad's Oriental Series is -not the same ns the Tathágata-guhyasütra quoted 
and referred to in Sāntidevā's* Siksd-samuccaya. Prof. Winternitz is loath to 
believe (and he also adduces reason for his position) that the Guhya-samāja (the 
text in question) is written by as great a personality and philosopher as Asaūga, 
and be is not also ready to believe that the text belongs to as early sa period as 
the 3rd or the 4th century A.D. We have our sympathy with Prof. Winternitz 
ko far as the time and authorship of the text is concerned; but nevertheless, we 
must add that in many. of the Buddhist Tantric texts we find reference to and. 
quotations from this Srīgukya-samāja (or simply Srixamája) and these quotations 
most often (though not always) tally with tbe text edited by Dr. Bhattacharyya. 


3 Jbid., Ch. IX, pp. 37-8. 
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beings—all are to be understood as in the dream.' Just as 
the well-known cint@mani (wisli-yielding) gem yields gold, 
silver and other riches as soon as one thinks of them, but 
these riches belong neither to the mind of the suitor, nor to 
the gem itself, yet they are produced ; same is the case with 
the origination of all the dharmas.* The Tathāgatas asked 
the Lord Vajrapaini,—*Where do remain all the tathagata- 
dharmas and whence are they originated?’ The reply of the 
Lord is,—'They remain in the body, speech and mind of 
the Tathigata and are produced therefrom.’ ‘But where 
does the body-word-mind remain?’ ‘In the void (@kdga)’ 
replied the Lord. ‘ But where does remain the void?’ 
` Nowhere ' is the emphatic reply.” 

Aryadeva in his Citta-viguddhi-prakarana,* echoes the 
views of Yogācāra and Vedanta when he says that as the 
perception of silver in the shell is effaced only when one 
perceives it to be nothing but the shell, so all our ignorance 
vanishes after the realisation of the void (nairātmya-daršana) ; 
as the perception of the snake is contradicted by the percep- 
tion of the rope as rope, so also all perceptions of pheno- 
menalisation sre contradicted by Sinyaté or adamantine 
knowledge (vajra-jūāna). The gem of mind is covered with 
the mud of beginningless thought-constructions : it shines 
forth when it is washed with the water of the knowledge of 
the void and the experience of universal compassion." 

Padma-vajra in his Guhya-siddhi says that the wise 
should not think of existence ;—but he should also shake off 
the idea of non-existence ; in the conception of existence he 
has to admit the permanence of things; and the conception 
of non-existence involves extreme nihilism. The reality is 
free from both existence and non-existence—it is the support- 
less Nirvana purged of all blemishes: it is beyond the 
comprehension of even all the Buddhas who are endowed 


Šrīguhyā-samāja-tantra, Ch. XV, pp. 109, 110. 
Ibid., p. 110; also see Chy XVII. 

Ibid., pp. 111-12. 

Verses 67-68. 

Ibid., Verse 117. 
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with the knowledge of the void nature,—in it there is neither 
the goer nor the going nor the place to be traversed: there 
is neither the thinker, nor the thought, nor the thinkable ; 
it is inexpressible,—indiscernible,—free from the taker and 
the taken ; it is indefinable, stainless—it is exclaimed to be 
the Nirvana.’ Thus the ultimate non-essential nature of any 
dharma is its Nirvana nature and this nature is not purely 
nihil; it is rather the * thatness ' of the things,—the cosmic 
oneness ; it is the primordial sourte of all the dharmas, it is 
the seed of all entities. Its form is not known,— it is beyond 
the reach of speech,—it is beyond all sound, scent and taste,— 
it is beyond even the mind.” This ultimate truth is the 
knowledge, it is the pure dharina-dhātu as free from all 
phenomenalisation.* As the non-dual principle of supreme 
good the truth is pervading all the objects—all the universe.* 
It is neither one nor many, nor is it one and many at the 
same time; it is waveless, unmanifested—all-pervading.* 


1 bhüran na bhārayed dhīmān abhücam dūratas tyajet | 
ekasmin dādvalo grahya ilafatrā pi sanyata 7 


» - 
+ . = - e. e « 


* 


bhává-bhüca-vcínirmuktarh  nispüditam anākūlam |. 
apratisthita-nirodnam | nirdhütá-4era-kalmasam | 
tan niķecabhāra-yuktānām buddhānām apy agocaram | 
ma tatra gantá gamanam gomyate yatra cd keacit | 
bhdvako bhāranā-bhāro nā'bharah (Y) paramürthatah | 
acdcyam  anirüpyan ca grāhya-grāhkaka=varjitam I 
alāksanņā cirajaf ca niroāņam tat pragiyate || 
Guhya-siddhi, MS. (C.L.B. No. 3/24), pp. 12(B)—13(A). 
7 Ibid., MS. p. 13(B). 
3 sarva-prapenca-nirmuktam rüpar yat. paraman dicam | 
dharma-dhatu-scabhaca-khyam jūānam tad tha Kirtitam | 
à ; Ibid., MS. p. 16(A). 
+ yat tattcam sarca-bhatdni(nadm?) grahya-grihaka-varjitam | 
ryāpayitvā sihitam divya sarcagarh paramāri ficam | 
Ibid., MS, p. 27(A). 
5 na tad ekan na cā'nekam ekā-nekaū ca naiva tet | 
nistarahqam nirābhāsām samathito sarcato-mukham. |! 
Ibid.. MS, p. 17(B). 
In the same strain Kuddāla-pāda says in his Acintyd-deaya-kramo-padeéa 
(aluo known as the Bhadra-pāda-krama according to the name of Bhadra-páda, 
the preceptor of Kuddāla-pāda, MS. C.L.B., No. 13124) that meditative contem- 
plation is nothing bot viewing all things as * wnconstruct *. That which has neither 
any nature, nor any origination, nor any destruction, i» the non-dual trutb—it is 


LL. 0—19 B. = 














42 TANTRIC BUDDHISM 


As we have. said, the philosophical fragments occur 
more often in connection with the rituals, ceremonies and 
esoteric yogic practices than independently. Meditation on 
the truth generally precedes all the ceremonies, «ituals and 
yogic practices. ‘All ceremonies and practices are absolutely 
useless until One attains a true perspective about the nature 
of all dharmas through meditation on the truth. In the 
Sddhana-mala, which is a big collection of the Sddhana of 
various Tantric Buddhist gods and goddesses with all the para- 
phernalia of rituals and ceremonies, the principles of both 
‘Sanyavada and Vijūānavāda are mentioned cursorily in 
connection with the various parts of the sadhana.’ 

In the Vajra-tārā-sādhanam it is prescribed that one 
should ponder over the nature of the dharmas, whose ultimate 
nature is the citta; the citta itself takes the illusory appear- 
ances of the varieties of the dharmas. As in dream there is 
no knowable outside the mind, and yet the mind perceives 
things,—so also is the case with the life-experiences. Šo, 
all the dharmas are made up of the substance of conscious- 
ness, and the absolute negation of the perceiver and the 
perceived is the ultimāte reality.* With this firm conviction 
the Sādhaka should do away with the illusory appearances 
of things and perceive their ultimate nature as infinite non- 
dual pure consciousness, which is bright as pure crystal,— 
or the cloudless noon-day sky of the autumn. This is the 
transcendental knowledge of the void,—free from pheno- 
menalisation and all thought-constructions.’ 


perfect knowledge, "Phought-construction is the outward world,—unconstruct is 
the adarmantine troth of the nature of supreme bliss, 
! See Südhana-mülà (G.O.8. No, XXVI) Vol. I, pp. 73, 03-04 and 146; 
Ibid.,. Vol. II, p. 398. 
. 9 Ibid. p. 225. 
©: Ibid., p. 226. 
This doctrine of Vijūānavāda is also found in the Khasarpana-sddhanam 
(p. 3%), Eka.jatà-südhanam (p. 254) and here and there in some other places also. 
In the Sadjaksari-lokeicara-sádhanam we find that the three elementa should be 
realised as of the form as well as of the nature of magical illusion; all our visual 
and tactual perceptions are in the dream, as it were. (Ibid., p, 29; also pp. 105, 
971) In another place it has been advised to think of the whole world as ^ 
magic—as a mirage—as a moon reflected in water, ([bid., p. 198.) Al existence 
is to be thought of as void; for, there cannot be any definition of its nature; 
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The Buddhist Tantras abound with mantras ; and these 
inantras are often nothing but some cardinal truths represent- 
ing Mahayanic faith and philosophy. These mantras are to 
be chanted in the rites, ceremonies, meditations and also in 
connection with various Yogic prictices. 

In the Pafica-karma of Nāgārjuna-pāda we find four 
gradations in the Sinyata doctrine. The first is Sūnya, the 
second Ati-Siinya, the third Malā-šūnya, and the fourth or 
the final is the Sarva-Ssinya,—and these are all different 
according to their cause and effect.' The first stage Sünya 
has been explained as light (āloka)* ; it is knowledge (prajūā), 
and the mind remains active in it,—it is relative (paratantra) 
by nature.” In this stage mind has got as many as thirty- 
three impure states (dosa) associated with it. These are 
sorrow, fear, hunger, thirst, feeling (vedanā), sympathy (sama- 
vedanā), self-analysis (pratyaveksa), kindness (kāruņya), 
affectionateness (sneha-tantraka), fickleness (cakita), doubt 
(sams$aya), jealousy (mdtsarya), etc.* This mental stage 
Sunya has been called the woman (stri), and it has been said 
that of all illusions the illusion of the woman is the greatest.” 
It is also called the left (rāma) and the lotus in the lunar 
circle ; it is said to be the first vowel to indicate its adaman- 


tine nature." 


and gu we cannot find ont sufficient reason behind all existence it shoyld bo 
thought of as wuncaused; the nature of existence always escapes intellectual 
comprehension. (Ibid., p. 170.) 
1 ģūnyai ca ališūnyaā ca mahādūnyarm trfiyakam | 
caturtham sarca-dfainyon ca phala-hetu-prabhedatah | 
Paūca-krama, MS. (B.N. No, 65) p. 20(A). 
3 Cf. prajno-tpanna alekah pradurbhatah | 
Lalita-vistara (Ed. by Dr. S. Lefmam), pp. 417-18. 
3 aa’ sic)lokam danyam wrajid ca cittarh ca paratantrakam | 
MS. p. 20. 
In the commentary also dūnya-prajāā is explained as light— 
fūnya-prajūā Gloka iti yácat. MS. (B.N. No, 66) p. 43(B). 
4 jbid.. MS. p. 20(B). 
5 gtrī-zarījūā ca tathd proktā mandā-kāras tathaica ea | 
Ibīd,, MS, p. 920(B). 
Also sarcegdm māyānām stri-máygaica cidisyate | 
aes < Ibid., MS. p. 91(A). 
& cama-samijñá (m, sic.) punai caica candra-maruļala-pahkajam | 


drdhikarana-hetuledt ra binduh pratha(mah) svarah l 
lbid., MS. p. 20(B). 
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The second stage, viz., Ati-Sünya is said to be the 
manifestation of light (ālokābhāsa), it shines like moon-rays 
and it proceeds from the former (āloka-jūāna), and while 
Sünya is said to be Prajūā, Ati-šūnya is said to be the Upüya, 
or the means. It is also said to be of the nature of 
constructive imagination (parikalpita) and it belongs to the 
mind as its (mind's) states (caitasika).* Tt is also said to be 
the right (daksina), the solar circle (sūrya-maņdala) and the 
thunderbolt (rajra). There are forty momentary mental 
states of defilement, associated with it." These are passion, 
contentment, joy, pleasure, wonder, patience, valour, pride, 
energy, courage, greed, shamelessness, cunning, wickedness, 
crookedness, etc.* The third stage, viz., Mahā-šūnya pro: 
ceeds from the union of Prajia and Upāya or āloka and 
ālokābhāsa, or Sünya and Ati-šūnya, and it is called the 
intuition of light (alokopalabdhi) and is of the absolute 
nature (parinispanna),—yet it is called ignorance (avidya). A 
It has also been said to be the Sradhisthama-cuta.° There 
are seven impure mental states of defilement (prakrti-dosa) 
associated with it,—these are forgetfulness (vismrti), illusion 
(bhrünti), stupor, laziness, etc. Thus dloka, ālokābhāsa and 
āloko-palabdhi—these are the three stages of the citta and 
from them there follow the principles of impurities which 
number hundred and sixty in all (eighty in total, but doubled 
in day and night), and they function throughout the 


1 nifdkarG-mdu-sankdsa Gloka-indna-sambhacak | 
ālokā-bhāram ity uktam atišūnyam upāyakam | 
parikalpitem tathā proktarh proktam caitasikam tathā | 
Paūca-kramā, MS, p. 20(B). 
2 Jbid., MS, p. 91(A). 
3 catrārimšat prakptayah kgaņikāš cā'tisūnyotāk | 
Ibid., MS. p. 21(A). 
4 Ibid., MS. p. 21(A). 
5 @lokasyo'palabdhis ca upalabdham tathaiva ca | 
parinispannakaü caica aridyā caiva nāmatah | 
Ibid,, MS, p. 91(A). 
& See commentary on Songs Nos. 12 and 44. 
Bauddha.gāna-o-dohā, edited by MM. H. P. Sastrt, pp. 23 and 68. 
Cf. also :—aeasya’dhisthdnam srūdhisthānam/prajūo-pāyā-tmaka-vijhāno- 


milanam ity arthah 
g : ! Paftcakrama-fippant, MB. p. 46(B). 
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whole day and night with the flow of the vital wind (vāyu) 
which has been said to be the vehicle (vākana) through 
which these impurities of nature (prakrti-dosa) function.’ 
It has beer said, wherever there is the (function of the) bio- 
motor force or the vital wind, nature (prakrti) with all her 
impurities is also brought along with it; and so long as there 
is the function of this bio-motor force or the vital wind, the 
principles of impurity will not cease to function.* As the 
function of this vital wind goes ‘on day and night, the 
principles of impurities also function always. In the Sünya 
stage the vdyu remains mixed up with thought; in the next 
stage thought predominates over this rāyu and the third 
stage is a mixture of both the previous stages. Though 
knowledge is pure consciousness and is of indeterminate 
nature like that of the sky, yet there are differences in know- 
ledge as there are differences in the sky in twilight, night 
and day.” 

The fourth stage, viz., Sarva-šūnya (all-void or perfect 
void) is free from all the three-fold impurities and is self- 
illuminant. It is called perfect-void because of its absolute 
purity obtained by transcending these principles of defilement. 
It is the purified knowledge—the ultimate truth—at is the 
supreme  omniscience. It is without change—without 
appearance, without duality—it is the supreme good. 
Whether it is any state of existence or non-existence cannot 
_be known ; it is beyond the scope of verbal expression. From 
this self-luminous purity, which results from the three 
preceding stages, proceeds the Omniscient (Buddha) endow- 
ed with all possible merits, all the thirty-two signs of 


i efah prakrtayah sūkgmāļ sata sastyu-ttaram died | 
rütrau capi pravartante (tate. sic.) rāyu-cāhana-hetunā || 
Puūca-krama, MS. pp. 21(A), 21(B). 
2 yatra yalra sthito rayne tom tar prakrtim udeahet | 
yárat samiraņo-tpādo (ho. sic.) mábháso nifcalo bharvet |) 
Ibid., MS. p. 21(B). 
3 garkvītti.mātrakāih jūānam ākādarad ra à; 
kintu tasya prabhedo'sti sandh yà-rátri-dicá-tmaná 
ri Ibid., MS. p. 21(B). 
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greatness and also the eighty consonants." In the Abhi- 
sambodhi-krama of Paūca-krama it has been said, ** Perfect 
void may be said to be without beginning or with beginning, 
without middle or with middle,— without end or” with end: 
this is what the wise sgy.'' * Here there is neither going 
nor not-going, neither decrease nor increase, neither exist- 
ence nor non-existence. It is free from the categories of 
either being or non-being,—it is neither of the nature of 
merit nor of the nature of demerit,—nor is it a combination 
of both.* 

We have seen būvē how the Sūnyatā-doctrine of the 
"Mahāyānic philosophers was adopted by the esoteric 
Buddhists ; but the emphasis of Mahayana is not only on 


Šūnyatā ; as a religion it is characterised by its stress on ` 


universal compassion. This Mahāyāna doctrine of com- 
passion also was, we have hinted before, adopted by these 
Tàntric Buddhists in toto. All the preachings, all the rites 
and ceremonies, all the mystic practices have the stamp of 
Karuna on them, i.e., everything is said to be undertaken 
only with the view to saving the world from all miseries. 
We have seen in the Bodhi-carya-vatara how the devout 
Bodhisattva was earnestly praying to all the enlightened ones, 
bent on entering nirvana, not to accept nirvana until the 
suffering world be saved from the miseries of life and every 
one be helped in realising perfect wisdom. We find a very 


t ģūnyatrayā-viduddhir yo spirabkāsgarami iho'cyāte || 
serca-sfiinya-padam foc ca jiana-traya-cisuddhitah | 
^ fMūna-fuddhi-padavu tattea sarcajiateam anuttaram || ba 
nirvikāram nirābkāsa nirdvandcēri parāmar divam | 
- asiti na ca nü'sti'ti na ca tad vákya-gocaram Ü 
atah prabhāsrurāt duddhāt jhàána-traya-samudbharah | 
ded-triméal-lakgana-dharo hy  afiti-eyanjaná-nvital | 
sarvē-kārā Bard: petai sarcajfo jáyate fatal |) 


Pafica-krama, MS, pp. 22(p), Q3(A). ` Ë 





3 anadi-bhútan te athavā'di.bhūtam amadhya-bhatam atha madhya-bhütas. 
ananta-bhūta to athavante — aec. rada 


sa - Py 
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beautiful echo of it in the Jūāna-siddhi where all the com- 
passionate Buddhas are earnestly requested not to accept their 
own nirvāņā, but to wait on and on until all the creatures 
attain perlect Buddbahood.' In the Sādhanamālā we find 
it an essential part of many of the sadhanas to pray to the 
Buddhas and the Bodhisattvas, bent on attaining nirvāņa, 
to wait for time eternal for the benefit of all beings. The 
Buddhas, who are the fathers of the afflicted helpless beings, 
are requested to postpone their nirvana and to preach the 
true religion among all the beings until they are enabled 
to cross the sea of samsdra and attain perfect bliss. 
The aspirer is found not only to pray to the Buddhas and the 
Bodhisattvas to renounce their nircana,—but he himself also 
renounces his own nirvāņa and pledges his life for the benefit 
of all beings. It is said—'' I have deceived all the beings— 
how shall I save them (who are pitiable alas!) from this 
unfathomable sea of existence? Thus being filled with com- 
passion for the beings, the aspirer should reject the šūnyatā 
which makes a man altogether static,—and through the 
effort of the mind he should produce a citta which is full of 
the dharma-dhàtu.* It is said in the Cttta-visuddhi- 
prakarana of Aryadeva that great beings with sound wisdom 
and alert mind should win the fierce battle of life and then 
save others also. A beast also courts affliction for his own 
interest ; but rare and blessed are those master minds who 
court affliction for the sake of the world. The wretched 
selfish creatures also bear the pains of cold and blast for their 
ewn sake,—but why should they not do the same for the 
interest of the whole world? * It is often seen, when a 
Südhaka goes to worship any god or goddess with all the 





! Ch, VII. 

2 Sādhana-mālā, Vol. II, p. 344. 

3 maha-sattvo maho-payah sthira-buddhir atantrital, | 

jitea dustara-sarhgrimanm tārayed aparān api | 

pasaco'pi hi klifyante svārtha-mātra-parāyaņā | 

jagad-artha-vidhatdro dhanyās le riralā janāk l 

fīta-vātā-di-duhkhāni sahante seārtha-lampatūļ | 

jagad-artha-pravrttāv te na sahamte kathar nu te |l 
Citta-viduddhi-prakarana, Verses 64-56, 


` 
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paraphernalia of rituals and ceremonies, he takes, at the 
outset, the resolution that he will deliver all the beings and 
enable them to attain complete nirvāņa.' 

Even in the description of the gods and geddesses we 
see that compassion is almost everywhere an essential attri- 
bute of them.* We may, for instance, compare the descrip- 
tion of the goddess Varahi as found in her meditation in the 
Abhidhāno-ttara, where she is described as having a heart 
melted with compassion for beings,—as engrossed in the 
emotion of universal compassion, bent on doing good to all 
beings.” | 

It may also be noticed that almost all the Tantras are 
introduced with an apology of doing good ta all the beings 
by the preaching of the true religion. The Ārya-maūjušrī- 
miila-kalpa-tantra introduces all the ceremonials and ritu- 
alistic practices—all the mantras and tantras as being 
instructed by the Lord Buddha himself only for the good of 
all beings.* The Prajūopāya-vinišcaya-siddhi also says that 
all truth was preached and explained by the great sages only 


1 In the Saģ-akgarī-lol :icara-südhanam of the Sādhana+mālā we nee that 
the Südhaka.is taking the vow of enabling all the bein whatever be their origin, 
and he they endowed with form or be they without form,—he they conscious or 
ūnconscious,—to attain the anupādhifega-samādki lie., nireāņa without any 
residuum; cf. the mírupádhi-iega-samüdhi of the Mddhyamika-ortti, Nircdna- 
prakarama. Cf. also the Abhiseka-patala of the Heruka-tantra). ~ 

? In the Sri-guhya-samája Lord Mafijušrī is depicted as compassionate to 
tho whole world and bent on doing good to all beinga. (Ch. XVIT, p. 146, G.O.8.) 

5  prajüo-páya-samüpannà karuņā-rāga-sammukhā | 

sattcá-rtha-hetu-sambhüta karuņā-rdrēņa-cētasā |) 
gaganā-bhoga-sambhogā | mahá-karuna-raso-tsukàá | 
sat-trihdati-bhaca-sasidodhyd (7) satted-rtha krta-tatparāļi 
dūnyatā-jūāna-sambhūtā nirrikalpā nirālayā | 
nihscabhāra-parā sūkgmā rindu-nāda-ricarjitā | 

M8. pp. 48(B)—49(A). 

4 Of. also Mahüyána-viméika,—' By whatever merit I have acquired through 
this, let all people be made bent on attaining the Bodhi’ (quoted in the Advaya- 
rajra-zashgraha). At the end of the Khasarpaņa-rādhāha of the Sūdhana-mālā, 

. the Sādhaka proclaims,—' By whatever merit is acquired by me by performing this 
- - sadhana of the lord of the world,—let the world attain the (ultimate) state." 
r Similar verses occur after the performance of many of the aüdha»as, (Bee 
- Südhana-málà, pp. 48, 75, 171, 206). Even the mystic circle ix to be described for - 
the welfare of the beings. (Kriya-saigroha, MS. p. 74(B),] à i 


b 
- *; 
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with the purpose of rendering some help to the suffering 
world." es 

In initiating a disciple to the mystic cult for the attain- 
ment of the Bodhieitta the preceptor should first of all see 
that the disciple has a benevolen$ mind, and the Guru 
instructs the disciple to perform all the practices only for the 
benefit of the beings." To bear with a calm unruffled spirit 
all sorts of mental and physical torture for the sake of the 
world was deemed to be a great ‘virtue in Buddhism; as a 
result, we see that in the Tantras, as in Buddhism in general, 
it became a religious practice to inflict torture on the body.” 
It was also another practice to try to become one with the 
whole universe through fepeated and deeply concentrated 
meditation and to perform the religious practices or the Yoga 
after one had realised.oneself completely identical with the 


1 In the Sanskrit portion of the Dākārņara (edited by MM. H. P. Šās 
the goddess Vārāhī entreata the lord Mahāvīrešvara to remove all her doubts and 
to explain to her al the secrets of Yoga for the good of the beings (kathayantu 

mama srümi saftrānām upakārakam); to this the lord replies, —' Propitiated am 
2 I, O goddess! I shall explain in detail all that will bring about the good of all 
beings, harken all with a concentrated mind, (P. 137, Sahitya-parisat edition. 
| In the production of the Bodhicitta, in the practices, rites and ceremonies, even 
- in the sexo-yogic practice it bas always been proclaimed that everything i» done 
only for the good of all beings. Thus it ia said in the Kudreti-mirghdtanam of the 
Advaya-rojra-samgraha, ' L sball produce the great Bodhicitta and shall lead and 
guide all the beings to the right path; I shall undergo all the practices for the 
attainment of Bodhi—and shall be the Buddha for the good of the world.’ 
(Pp. 5:6: also see Sādhana-mālā, pp. 3, 29.) In the Nriyā-saihgrakā (in the chapter 
on the production of the Bodhicitta) it is said— By this meritorious work 
x (kudala-karma) soon shall T be a Buddha and I shall preach the truth for the good 
" of the world and deliver the beings oppressed with miseries.” + he 
‘ grhitak sambara krisna sarca-sattcá-rtha-káranát | 
atīrnān tārayizņāmi amuklāu mocavāmy aham | 
<< i MS, (B.N. No. 31) p. 20. 
anena ¿áhañ kudalena karmaņā 
| bhaceya buddho na cirena loke | 
a deseyi dharma jagato hitāya 
viki « amoceya aattedn bahu-duhkha-pīditān | - 
P MS. (B-N. No. 31) p. 36(B). Also sec AĀdroya-rajra sadgraha, p. 9. 
alīnoddhārāņa-cittāņa pradeyam dirya-sādhanam 1 
| | Jvaldcalt-cojra-málá-tantra.. MS. 
.sahgah sattrā-rihāvā kuru sümpratam | 
MS. (R.A.S.B. No. 4854) p. 13(B). 
a-samgraha, Ch, VITE. Also Sidhana-malé, pp. 1, 57 
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universe, so that after this identification of the self with the 
universe any merit acquired by the Sadhaka would be a merit 
acquired by the whole universe and the liberation of the 
self will be the liberation of the whole universe. Through 
meditation first the universe must be identified with the self, 
so that there may be complete oneness of the self and the 
universe.’ 

In the songs and the PDohās of the Siddhacaryas we 
find this spirit of universal compassion expressed often in a 
very nice way. In the Dākārņava the Sādhaka is requested 
first to realise the pain of bondage in the world and to medi- 
tate on the compassion for beings.” „It has been very nicely 
said by Saraha-pāda in his Dohàás,—'' Whoever thinks this 
to be the self this to be the other—perverts himself even in 
the absence of bondage and even though lie*is liberated. 
Don't make the mistake of the self and the not-self ; every- 
thing is of the nature of perfect enlightenment from time 
eternal,—this great lord of unblemished citta 1s pure by 
nature.” * ** The great tree of non-dual mind spreads 
throughout the three worlds in its vastness; it contains 
flowers and fruits of compassion,—there is nothing beyond 
io Saraha-pada concludes with the verse,—'* If tio good 
to others is done,—no gift is given at all, —what is the need 
of living this life in the world at all? It is better to do away 


ì girasah padato vāpi yácad dhrdayam. dgatah | 
bhita-kotith videt yogī piņda-grāha iti smrtah | 
sthāroram jañgamarn caica pirearh krirā prabhāsvaram | 
padcāt kuryüt tatha-tmanam anubhēda-kramo'hyayam || 3T 
4vüsa-püto yathā'dardē layah gacchoté sarcatah | 
bhata-kotim tathā yogi pravifee ca muhurmuhuh || - 
gaccharhs tisthan seayark (?) bhuñjann unmigan nimisan — 
anena dhydna-yogena radā tiethatī tatteavit || . B 

> Paüca-kroma. MB. p. 8009). du 

Cf. also, Pon MK tantra—REd, by Arthur Avalon, p. 72. Also sce 

Tor rappia p. 504 (G.0.8.). - 

"Le 2 eye karuņa bhavahu tumma/saala «urüsura buddhahu: | 

- Dàkàrgaca—E4. by Dr. N. N. — p.192.  .. 

kākoga—Ed, by Dr. P. C. Bagchi, p. 22 (Many o of the — 
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with it.' This stress on Karuna in various ways is a 
characteristic feature also of the Caryā-padas.* 


! para ūārā ņa kiaū atthi na diai dana | y 
chu aaiisāre kavana phalu varu chuddahu appāņa | 
Ibid., p. 23. , 

? Tt ia said by Kambalümbara-püáda in a song that his boat of karund is 
filled with the gol of vacuity, (Song No. 8.) In another song where Kánhu-püda 
explains the esoteric doctrine by the meta of the chess-game, compassion has 
béen made the play-board. (Song No. 12. Again in explaining the ultimate 
stage Künhu-püda says that ho sces his body in compassion and vacuity, (Song 
No. 13.) In the commentary of the Caryās the Sīddhācāryas are said to have 
composed these songs through deep compassion for the beinge. (See Comm, on 
— Nos. 1, 7, 8.) 
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CHAPTER A11 ' 
SCHOOLS OF TANTRIC BUDDHISM 


In describing the schools of esoteric Buddhism the best 
thing would have been to frace historically the origin and š 
development of the various schools with their particular ~ 
faiths, doctrines and practices; but the data for such a * 
historical survey are so scanty and confused that, we do not. =o, 
venture to make such an attempt. Dr. Benayatosh Bhatta- E Di 4 
carya in his Introduction to Buddhist Esoterism has of course PT 5 
made an attempt at constructing some sort of n history-of -~ -= 
the. Vajray ñnist and the Sahajiyā preachers ; but so vast.and ~~ 
confused is the field and so scanty. and doubtful are the + — - 
“materials that the structure does not-seem to be very well ~ ~ 
built. The same remark holds goo! for the attempt made ¿  - 
by Dr. Shahidullah in tracing the history of the Sahajiya 
Buddhist School in his work Les Chants Mystiques de Kanha ` 


et de Saraha. ç | I 
G) The Evolution Of Mantra-yana — | t A 
In the Tattva-ratnavali (collected in the. A draya-vajrüs — d 


samgraha) we find Mahayana sub-divided into two ‘schools, . ° » 
viz., Pūramitā-naya and Mantra-naya. “The; principles: of . wr. 2 
Mantra-naya are said to be very deep and subtle and inacces= ot kr | 
sible to ordinary men; and though the ultimate purpose of ` 

the Mantrd-sistra is ‘the same as that of others, it is. dis- `. 

tinctly superior to the other Sastras, which prescribe many — | 
easier methods ; Ws reason is that it (i.e., Mantra-sastra) is DUAE 

| lus it is seosssibla only ko DRI hér = 
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school of- Mahāyāna seems to be the introductory stage Of 


‘Tantric Buddhism from which all the other offshoots of 


Vajrasyina, Kālacakra-yānņa, Sahaja-yina, etc., arose in 
later times In the Laghu-kdala-cakra-tantra-raja-ttka, en- 
titled Vimala-prabha, we tind that the doctrines of the 
Pāramitā-naya are written wholly in Sanskrit, while those of 
the Mantra-naya are explained in Sanskrit, Prakrit, Apa- 
bhramsa and even in the non-Sanskritic languages like those 
of the Savaras and others." " 

Speculations have been made as to who introduced this 
Mantra-element, or Tantricism as a whole, into Buddhism. 
Tradition holds Asaūga, the exponent of the Yogācāra School 
to be responsible for the introduction of "lantricism into 


-Buddhism ; he.again, in his turn, is believed to have been 
"gt " z ` . š š . 
initiated into this mystic cult by Maitreya in the Tusita- 


heaven” Apart from the popular traditions, some scholars 
are disposed to think that in the Mahayūna-sūtrā-lankāūra of 


 Asmga there are clear references to the sexo-yogie practice 


of the Tāntrie Buddhists. It is said in a verse of the text 
—'' In the parāvrtti of sexual union supreme greatness is 
obtained (namely), in the enjoyment of Buddha-happiness 
and in looking without impure thoughts at a wife." Sylvain 
Lévi suggests that '' parāvrtti of sexual act ` in the present 
context alludes to '' the mystie couples of Buddhas and 
Boddhisattvas which have so much importance in Tantri- 
cism '". But Prof. Winternitz maintains that parāvriti 
here means nothing but ° turning aside, discard '.* Dr. P. C. 
Bagchi is of opinion that the phrase may really refer to the 


" H * T. „i á = I ^. 
“Tantric sexo-yogic practice through which there is the enjoy- 


ment of bliss similar to that arising from the sexual act,—and 
the significance of this mystic union and the consequent 
enjoyment of bliss is given in the Sūtrā-leskāra itself." . If 


i samskria-bhásayá páramitánayam | | "^ m 
— mantranayah tantro-tāntrā-fitaraii — sarnskpta-bhàgayá — prührta-bhdquyd 
apabh ramiéa-bhágayü asamalrta-sacarádi-mleccha-bháüsayá | 
| .  Laghu-kàla-cakra-tantra-rüja-[ika (MS. R.A.S.B. 4727), p. 30(A). 
2 Indian Historical Quarterly, YN. 1. 
3 Siudies in the Tantras by Dr. F. C. Bagchi. 
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this interpretation of the pharase be accepted the tradition of 
Tāntricism being introduced into Buddhism by Asanga 
becomes to some extent significant. 

Others on the other hand hold that Nagirjuna, the 
renowned exponent of the Madhyamika School, was the real 
founder of the esoteric school, and he received the doctrines 
from the Celestial Buddha Vairocana through the divine 
Boddhisattva Vajrasattva at ' the iron tower ' in South India. 
But according to a Tibeta account ' Nagarjuna was initiated 


 ánto Tantricism by the well-known Siddhā-cārya Saraha- 


pada who ' directed him to Mantra-pattha '. It is further 
said, ' He practised with success the Mahamanjuri, Kuru- 
kulle and other (Tantras), and attained worldly success in 
profusion, specially in Rasayana and sticking to it; and he 
attained Vajra-kaya-siddhi *. Again it is said, Nagarjuna 


came to Pundra-vardhana, and '' having learnt all the Tara- 


tantras ` * imbibed and collected the Maha-kala Tantra, the 
Kuru-kulle Tantra, ete.’ We find a Nagarjuna of the later 
times to whose authority are ascribed some important 
Tantric texts ; the Tibetan account perhaps makes a confusion 
between Nūāgārjuna, the Tantric and Nagarjuna, the 
great philosopher. 

Without puzzling our brain over these traditions, it 
may be said at the very outset that it will perhaps be wrong 
to try to discover a particular man who might have intro- 
duced Tantricism into Buddhism all at once at a particular 
point of time. Tantricism, we have seen, includes hetero- 
genous elements which were introduced into ‘Buddhism 
gradually in course of centuries perhaps. If we concentrate 
our attention on an earlier and simpler form of it, viz., the 


Mantra-naya, we see, that belief in Mantras is to be found 
in India prevalent from the Vedic to the modern times. — The | 


Indian Buddhists were Indians in spite of being Buddhists, 
and as Indians the early Buddhists also had some sort of 
belief in Mantras—a belief in the —— power inde, 
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e 


sound of a word, or a string of words,—a power Which is 
something more, or other, than the power which lie hidden 
in the accepted meaning. In the Pali texts we notice a type 


Of protectiv® Mantras known as the parittas ; it was believed 


that the mutterings of these parittas, were sufficient safeguard 
against some particular evil. There was again the belief in 
the power of the solemn utterence of a truth, sacca-vacana ; 
it was believed that even diseases and physical -calamities 
could be averted through the utterence of the sacca-racana. 
" Even the formulas of refuge and worship, which were 
current at all times and in all the countries of Theravada 
Buddhism, possess a  mantric character. "Their perfect 
parallelism of sound, rhythm, and idea "their concentration 
on the highest symbols, like Buddha, Dharma, Sangha, and 
their underlying devotional attitude, in which saddha (faith) 
and metta (love) oceupy the first place, make them mantras 
in the best, sense. ‘That their formal expression is as 
important as their idea iš emphasised by their threefold repe- 
tition and by the fact that some of these formulas are repeated 
twice three times with slightly different pronunciation within 
one and the same ceremony (be it Pūjā, paritta, upasampadā, 
patimokkha recitals or at similar occasions) in order to be 
sure of the proper form, the proper reproduction of the sound 
symbol, which is, sanctified by tradition. and therefore 
charged with magic (psychic) power '*.* Some sort of wor- 
ship of the Buddha and various forms of showing devotion to 
the Stipa, along with the strict observance of discipline, 
practice of merits and meditation, formed a part of the early 
Buddhist religion and these ceremonies were accompanied by 
chanting of formulas or verses which soon acquired the 
character of Mantras. Further we know of the use of 
postures and gestures in early Buddhism which were resorted 
to as accessories for the purpose of gaining concentration in 
meditation. Again we hear of the Bodhi-mandala or the 
circle round the famous tree beneath which Buddha per- 


í An article on Mantra by Lama Angarika Govinda in the Stepping Stones, 
Vol, II, No, 1 (published from Kalimpong). 
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formed all his meditations and attained bodhi ; this belief in 
the Bodhi-mandala led to a general belief in the efficacy of 
drawing circles,ind other diagrams in a place selected for 
performing religious duties. : 

, 'Phus. we” see that. Mantra, Mudra (postures and ges- 
tures) and Mandala were accepted in their esoteric significance 
and resorted ta even in early Buddhism. But yet it has to 
be noticed that they were not of any primary importance ; 
sound, circle, gesture and posture were all resorted to, as the 
James-Lang theory of psychology will support, to create 
suitable mental conditions for devotion and meditation. 
But with the rise and development of Mahāyāna with its idea 
of Trailokya-rijaya, or the religious conquest of the three 
worlds, Buddhism had to accommodate within its province 
people of more heterogeneous calibre, taste and temperament, 
with whom the accessories began to acquire the character of 
dogmas and article of faith—and exclusive value in the 
religious efforts. 

The innumerable Dhàranis seem to be an early form 
in which the Mantra element began to be used extensively 
in Mahāyāna. The word Dhāraņī literally means that by 
which something is sustained or kept up (dhūryate anayā 
iti), i.e., the mystic syllables that have got the capacity of 
keeping up the religious life of a man. In the evolution of 
some of the Mantras in the Dhāraņīs there seems to be some 
sort.of a history. It seems that the ordinary followers of 
Buddhism could not follow the original aphorism of Bud- 
dhism : for them it was necessary to shorten the sūtras into 
the Dhāraņīs and the ordinary followers were enjoined to 
commit to memory and regularly recite these Dharanis with 
implicit faith, and it was assured by the Bodhisattvas that 
the recital of these Dhāraņīs was capable of producing infinite 
merit in the reciters and of conferring immense benefit on 
them. Dr. B. Bhattacharya has traced some sort of a his- 
tory of the bija-mantra pram which symbolises Prajūā- 
pāramitā. The Astasāhasrikā-prajūā-pāramitā, a Mabāyāna 
work of stupendous volume, could hardly be expected to be 
read and mastered by any ordinary follower ; it was therefore 
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absolutely necessary to abridge it into a few stanzas, which 
became known as the Prajūā-pāramitā-hrdaya-sūtra, which 
again was further reduced to the Prajūā-pāramitā-dhāraņī. 
rom this Prajūā-pāramitā-dhāraņī again evolved the Prajūā- 
pūramitā-mantra, from which again evolved the bija-mantra 
in one syllable as prami, and it was believed that in response 
to the muttering of this bija-mantra pram $ūnyatā would 
transform herself into the goddess Prajūā-pāramiītā, who is 
a ' veritable metamorphosis of the Prajūā-pāramitā litera- 
ture." * These bija-mantras are mono-syllablic Mantras 
symbolising some particular god or goddess. Thus ‘a’ 
represents Vairocana, ' ya ' Aksobhya, ‘ ra * Ratnasam- 
bhava, ‘ ba’ Amitabha and * la ' Amoghasiddhi, * Hurh ' is 
the bija of Vajra-sattva.* The vowel * a ' being the first and 
the most independent sound, has been taken to represent 
Sünyata or Prajna.’ 

This system of bija-mantra is very common in the 
Hindu Tantras also, and they are still prevalent in all 
the Hindu systems including Sāktaism, Saivism, Vaisna- 
vism, ete. It has often been assured in the Buddhist Tantras 
that in response to the muttering of these bīja-mantras the 
ultimate void ($ünyata) will transform herself into the parti- 
cular form of god or goddess and confer infinite benefit on 
the reciter. "The same belief is found in the Hindu Tantras.“ 
In the Mahāsukha-prakāša of the Advaya-vajra-samgraha it 
has been said that the ba proceeds from the šūnyatā- 
knowledge, and from the bija proceeds the reflection 
or the form (of particular gods and goddesses).* This 


1 Vide An Introduction to Esoterie Buddhism, by B. Bhattacharya, p. 56. 

* About the allotment of the blijas to the different gods and goddesses 
there is no strict agreement among the Tantras. Thus in the Pafcae-krama we 
find that ' or ' is the bīja of Vairocana, ' ñb * of Amitabha, * hum * of Aksobbya, 
‘evi’ of Rantranitha and ' bá " of Karmanātha. (MS. B.N, Sans. Nos. 65, 66, 

„4 D Š 

É zd In the Mantra-patala of the Herajra-tantra we find that the bija-mantra 
of the Tathagata is oh 4h hum phat scühà; that of the goddesses krurh arh 
jim kharh hurh,—and that of Heruka is tars mash parh ta bash orh deea picucajre 
huh Aur hush phat svākā. MS. (R.A.8.B. No. 11817) p. S(A). | 

4 Vide Tantrā-loka, also Vijüdna-bhairaea (Kashmir Series of Texts and 
Ls j Acer SECUN bījād bimberk prajayete | 

— Vende | Adraya-rajra-samgraka, p. 50 (G.O.B.). 
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kind of belief in a syllable representing a god or goddess is 
a very old belief current from the time of the Aranyakas 
and the Upanisads, In the Upanisads we often find that 
Brahman is to be meditated in the form of the syllable 
"om '; this * om ' is taken to be the representative of the 
Brahman. Even Patanjali in his Yoga philosophy accepts 
the pranava (i.e., * om ^) to be the representative of Tšvara. 
It must, howaver, be admitted that of these Mantras 
(which are many in kinds, such as Bīja, Hrdaya, Upa- 
hrdaya, Rak$ā, etc.) only very few can be historically traced 
back to some significant origin like the bija-mantra pram. 
A noticeable thing in this Mantra: element is the infusion of 
some particular significance into some sound or syllable, —— 
which now seems to us to be purely arbitrary ; and often 
purely Sanskritic words have also been explained in that 
technical way. Thus, in the Manual of a Mystic we find, 
— In the word Arahan the first letter * A ' means the 
Treasure of the Law (Dharma); the second ‘ Ra’ the: 
Treasure who is the Buddha and the third ‘Han’ the 
Treasure of the brotherhood (Sangha).'* * In the Hevajra- 
tantra Sri-Heruka has been explained in the following 
manner,—' Šrī * means the non-dual knowledge, * he ' 
means the non-causality, ‘ru’ means the nature as un- 
compounded and ‘ ka ' means ‘ not abiding anywhere '.* 
In the Sri-cakra-sambhara-tantra we find,—'' Let him 
imagine in the centre of his own heart the letter ‘A’ 
evolved from the experience which knows that forms are š 
unreal. Or let him think of the clear lunar disc which | 
symbolises world experience, and upon that Mantra ' Hui P 
which symbolises mind devoid of objective content. ot 
this ° Hum ' the letter ‘ u ' stands for the knowledge which h 
accomplishes all works ; the body of the letter * H * for thst 
j, mete. which. distinguishes, the wd of the > letter * 
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for the equalising knowledge, the crescent (candra) for the 
mirror-like knowledge ; and the * Bindu ' above that for the 
changeless knowledge." * This kind of interpretation of 
the Mantras is [requently- met with in the Tantra literature 
in general.* 

On the whole it seems that most of the Mantras and 
Nhāraņīs are composed of a string of syllables which have 
lost their etymological meaning or which had never an 
etymological meaning. Vasubandku says in his Bodhisattva- 
bhümi that this absolute meaninglessness is the real signi- 
ficance of the Mantras. A Sadhaka is to meditate on these 
Mantras as something absolutely meaningless and this 
constant meditation on the meaninglessness of the Mantras 
will gradually lead to a state of mind where it will be very 
easy for him to meditate on the ultimate nature of the 
dharmas as absolutely meaningless ; this meaninglessness is 
the void nature of the dharmas and thus the meditation on 
the Mantras will gradually lead a Sadhaka to the realisation 
of the void nature of the dharmas.” 

Thus according to Vasubandhu in this absolute 
unmeaningness of the Mantra lies its real power which helps 
the Sādhaka in renlising the nature of the universe as 
absolute void. "The Mantras are thus taken only as a help 
for the realisation of the absolute void-nature of the universe. 
So in the hands of Vasubandhu the Mantras obtain a deeper 
significance than the mere invocation of any particular god 


i Sri-cakra-sambháüra-tantra, translated from Tibetan by Kazi Dawasamdup, 

pp. 5-6. 
2 akiras tala.cakrastho vārāhī sā vidhiyate | 

rephas tatah samudbhüto jā rekhā bahni-rūptņā || 

aksro vāradhūftīti sarca-dharma-sukham hi sā 

rekhā bahnimayt rekhā tadcartamāno catita (sati) (7) 1 

atnāpyakāro dragtavjah prabhāsrvara-sukhākrti | 

dvayoh samyogato ceti madhya-rarņo yato bhavet 7 

hakürah sukha-cakrastho lekhaydliigitam (7) tayā | 

tatah somplacayan decim ikaro Vindurucyāte | 

tasmāt tu lokattarā kcacit lokottara-sukha-prada | 

lakgya-lakgaņa-ribharā seyam tejra-ripint | 

tab saptükgarim deete trailokya-jūāna-suddhataļ | etc. 

> —Marmakalikū-tantrā. MS. (B.N. Sans. No. 83) pp, 2(B)—34A). 
3 Vide Bodhisativa-bhami, ed. by Unari Wogihara (Tokyo), pp. 272-74. 
See also Obscure Religious Cults, eto., by the present author, pp. 21-22, 
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or goddess who might confer mundane benefit on us or fulfil 
some of our selfish desires. 

Besides these unmeaning mystic syllables we find in 
later Buddhist Tantras that the letters (including all the 
vowels and the consonants) were transformed into Mantras. 
In this matter the Buddhist Tantras agree fully with the 
Hindu Tantras. It is a general custom with the Tantras to 
place these Mantras in the form of the letters in different 

8 parts of the body for the purification of the body, and there 
are often elaborate systems of the arrangement of the letters 
on the different plexus (cakras) situated within the body 
along the spinal chord.' The two sets of letters, viz., alt 
(the vowels beginning with the vowel * a ') and hkālī (the 
consonants beginning with the letter ' ka ’) are often spoken 
of variously in both the Hindu and Buddhist "Tantric 
practices. It is therefore necessary here to say a few 
explanatory words about these Mantras as letters (varna). 

- In this transformation of the. letters into the 
Mantras, as Prof. S. N. Dasgupta explains in an 
article, the Tantras seem to have adopted the Mimarhsa 
theory of sabda or sound. The - Mīmārsakas hold 
that sound is eternal and is always in the form 
of the letters of the alphabet, and a word is also nothing * 
more than the letters that compose it. The meaning of a 
word is absolutely independent of any human agency and 
belongs to the word by virtue of its very nature and some 
peculiar power is required for the realisation of this inherent 
meaning. ~The words themselves are also eternal, but they 
require the auxiliary agency of pronunciation to be cognis- 
able to our consciousness. The Tantras accept this view of 
the eternal nature of the šabdas and further hold that ** the = 
movement that produced the world shows itself, or, is — — 

Sans, No. 6 hh à 
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represented in us in miniature, in the production of the 
sound. The process of the production of the sound is the 
epitome of the notion, as it were, of the cosmic process of 
creation. e This creative power, which is viewed as the 
mother of the universe in its aspect as identified with the 
varnas is called the mātrkā. Now šabda being of the nature 
of varna, the fifty varnas from ‘a’ to * h ' are taken to be 
the totality of the presiding' force over the fabda. The 
different varnas therefore represent the different functions of 
the matrkás and these mātrkās being parts of the creative 
forces are associated with particular conative, cognitive and 
emotional tendencies and are also naturally connected with 
corresponding physiological centres, which form the physio- 
logical data of these psychological functions. This seems 
to be the metaphysical ground on which this Mantra theory 
as the varnas is based. In the Srī-samputikā we find that 
whatever word proceeds from the mouth of man should be 
regarded as a Mantra, the sound (mada) is the Mantra.’ In 
the Vyakta-bhüvanugata-tattva-siddhi it has been said that 
whatever pure movements of the limbs proceed forth from 
the Bodhicitta, which is Sahaja, should all be conceived of 
as the Mudras, and whatever words proceed from it are all 
Mantras.* ] 

Closely associated with this Mantra element of esoteric 
Buddhism is the Mudra element which is generally taken 
to be signs made by the particular position of the hands and 
the fingers.” This Mudra element, however, with the 


t yah kūšcit prasaro vācām Janna pratipadyate | = 
sa sarco mantra-rapo hi taxmüd eva prajdyate || 
nādo hi mantra ify tktarui sarvēgāvi lu sarīriņām | ete, 
—Sri-rampulikà. MS. (R.A.S.B. No. 4854) p. 9(B). 

s svabhāca-šuddka-bodhicittāt ye khala sahaja-cinirmita-nga-oksepds te 
sarco cva  mudnj-kürüh | ye'pi vāg-vikgepās tepi mantra-prakārāļ | — Vyakta- 
bhavdnugata-tativa-siddhi, MS. (C,L.B, No. 13124) p. 9O(A), 

Cf. also the Bengali song of Südhaka Rāmprasād : 

pata guna karna-pufe, sakali mdr mantra bate, 
š kāli paficasat-vargameyi carne carne nama dhare i 
" Whatever you hear with your ears are but the Mantras of tho Mother; Mother 
Kali is of the nature of these fifty letters, and she has her name in every letter." 
3 This Mudrā should be carefully distinguished from the Mudra cr the 
drá who is the Prajūā or the great woman to bo adopted in the Yogic 
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Mantra and some other esoteric practices has a deeper signi- 
ficance in the yogic Sādhanā of the Tāntrikas, and as the 
Mantra element contains all the secrecy of the potency of 
sound, the Mudra element contains the secrecy of touch as 
associated with the potency of the physiological system. 
With Mantra and Mudraethe element of Mandala or deserib- 
ing the mystic circles was also introduced. Though this 
Mudra element with the Mantra element and some other 
esoteric practices may be traced back to the later Vedic 
practices, we have reason to think that in the evolution of 
Mudra in esoteric Buddhism the’ different postures of the 
hands and fingers of Sākyamuni have something to do, and 
some of these postures do allude to some of the incidents of 
his life. In the University library of Cambridge there is a 
manuscript with the colophon Ssrimac-chakyardja-sarva- 
durqati-parisodhana-mukhakhyana-prathama-ddiyoga-n à m a- 
 samáüdhih with as many as one hundred and fifty-eight coloured 
illustrations of the different kinds of Mudrās. Of these 
some seem to be purely the posture of the hands and fingers ; 
some on the other hand illustrate the different manners of 
holding the thunderbolt (vajra), the lotus (padma), the bell 
(ghantā), the sword, the conch-shell (sankha), bunch of 
flowers, garlands, etc. Others ‘again illustrate the manner 
of offering flowers, water, incense, lamp and other materials 
of worship. Some again illustrate the different manners of 
playing on the different musical instruments. All these are 
done with the aim of obtaining final purification and final 
deliverance from the miseries of life. 

Once the portals of Buddhism were flung open to let 
in some elements of Tantricism in the form of the Dhirant, 
Mantra, Mudra, etc,, all the traditional beliefs in Magic and 
charms and sorceries with all their details rushed in and 
quickly changed the whole ethico-religious outlook of 
Buddhism ; and with the forms and traditions of Buddhism 
and the materials of Tantricism grew up the elaborate 
Tantric Buddhist systems. - 
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Once this esoterism could find admission into the 
Buddhist fold all sorts of popular beliefs and practices began 
vigorously to be incorporated in it. .'The six kinds of Tantric 
rituals intended for the good or evil of anybody (generally 
known as abhicdra) gradually made their way in it, and the 
five accessories of Tantric practices, generally known as the 
five * M 's (paūva-makāras) also found place in Buddhist 
esoterism.' But the aim of these practices is not always the 
fulfilment of some or other mundane desire (though instances 
of them are not altogether wanting), but these practices 
with their minutest details are said to be undertaken 
only for the attainment of the Bodhicitta, i.e., for the 
realisation of perfect knowledge and for the uplift of all 
beings. 

This composite system of Tantricism came to be 
known by the general name of Vajra-yāna * and from 
Vajra-yana developed the Sahaja-yāna «at a still later 
time.* 


1 We do not find any direct mention of these paüca-makáras in the 
Buddhist Tantran; but we find sporadic mention of wine, fish and meat, etc., 
but more often we find mention of the panca-káma-gunas, and it is often said 
that a Sàádhaka placed in the Prajio-paya can, without hesitation, enjoy the five 
objects of enjoyment for the attainment of perfection. 

* ‘I'he original name Mantra-yàna is also sometimes used in a general sense 
for the later Buddhist Tantric Schools. E.g.. mantra-mahāyāta te anutakgyate, 
ete —Heeajra-panjika, MS. p. 45(B). 

Also: mantra-yüná-nusürema tad ¿dam  cakryate'dhund | 

—Advaya-cajra-sarhgrahe, p. 54. 
Also: Comm. on the Dohākoga of Kāņhapāda, Verse No. 12,—Dr. P. C. 
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e, however, is to divide Vajra-yàna into four classes, eir., Kriyā- 
„tantra, Yoga-tantra and Anottara-tantra, Mr, Woddell describes 
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(A) RALACAKHRA.YANA, NATHISM, KIC. 


The Buddhist Tantras are generally divided into three 
schools, viz., Vajra-yana, Kāla-cakra-yāna and Sghaja-yāna. 
We do not know on the authority of what texts this division 
of schools have been ‘made. Of course, these names are 
often met with in the Tantric texts, but the characteristics 
of the schools have never been sufficiently explained. 
Mahamahopidhyaya Haraprasūda Sāstrī in his introduction 
to Modern Buddhism and its Followers in Orissa of N, N. 
Basu, speaks of Nathism as another school of Tantric 
Buddhism in addition to the three already mentioned above. 
This view of MM. Šāstrī seems to be based on a popular 
misconception.” “The name of Kāla-cakra-yāna also appears 
to be perplexing. About it Waddell says in his Lamaism,— 
** In the tenth century A.D., the Tāntrik phase developed in 
Northern India, Kashmir, and Nepal, into the monstrous 
and poly-demonist_ doctrine, the Kāla-cakra, with its 
“demoniacal Buddha, which incorporated the Mantra-yana 
practices, and called itself the Vajra-yana or the * Thunder- 


.- 
- 


the first two divisions as the ' Lower Tantra’ and the last two as the ' Upper 
Tantra’. (Lamaism, p. 152). The Kriyā-tantrās and Caryā-tantras are concerned 
with the rituals, ceremonies, worship of goda and goddesses and other practices; 
bnt the Yoga-tantra and the Anuttara-tanira are much higher types of 'Tantras 
containing the Yogic processes for the realisation of the ultimate truth and a 
discussion on the nature of the ultimate truth. As 3 matter of fact, if we go r 
through the Buddhist Tantric texts, wo shall find that some of tho texts contain 
nothing bat the detailed description of the gods and goddesses and elaborate 
systems of worship and chansings—without having any element of yoga or philo 
sophy in them. It is for this reason that to study the essentials of the Buddhist 














" Tantras we should concentrate our attention more on the Yoga-tantras and the L 
Anuttara-tantras and our study is generally based on them, But the fact is that RS 
it i» often very diffcult^to arrange the Buddhist Tantras under the heading of UR eee 
these four classes „for many of the Tantras contain a mixture of the different | c. MD 
elements. — | 2 ci Pi 
pār The docirinca of the Kriyá-tantras and the Coryā-tantras were meant for * X : ] 
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bolt- Vehicle ', and its followers were named Vajra-carya or 
' followers of the Thunderbolt '."" "^ In another place he 
says,—'* The extreme development of the Tantrik phase 
was reached with the Kala-cakra, which, although unworthy 
of being considered as a philosophy, must be referred to here 
as à doctrinal basis. It is merely a coarse Tantrik develop- 
ment of the Adi-Buddha theory combined with the puerile 
mysticism of the Mantra-yana, and it attempts to explain 
creation and the secret powers of nature, by the union of 
the terrible Kali, not only with the Dhyani Buddhas, but 
even with Adi-Buddha himself. In this way Adi-Buddha, 
by meditation evolves a procreative energy by which the 
awful Sambharā and other dreadful Iākinī fiendesses, all of 
the Kālī-type, obtain spouses as fearful as themselves, yet 
spouses who are regarded as reflexes of Ādi-Buddha and the 
Dhyani Buddhas. And these demoniacal * Buddhas ', 
under the name of Kāla-cakra, Heruka, Achala, Vajra- 
bhairava, ete., are credited with powers not inferior to those 
of the celestial Buddhas themselves, and withal ferocious and 
blood thirsty ; and only to be conciliated by constant worship 
of themselves and their female energies, with offerings and 
sacrifices, magic circles, special mantra-charms, etc.'' ° 
From what is said here abovt the Kala-cakra-yàna it 
seems that it is also a phase of Vajra-yana with a pre- 
dominance of the terrible gods and goddesses whom Waddell 
has styled as the * demoniacal Buddhas’. But we do not 
understand the relation of this terrible aspect of Tantric 
Buddhism with the name Kāla-cakra given to it. The word 
Kāla-cakra means the wheel of time. Its Tibetan synonym 
' * Dus-Kyi-’ K'or-lo '" also means the circle of time. 
MM. H. P. Sāstrī explains the word in the following way :— 
'" What is Kāla-cakra-yāna? The word Kāla means time, 
death and destruction. Kāla-cakra is the wheel of destruc- 
tion, and Kāla-cakra-yāna means the vehicle for protection 


against the wheel of destruction." * 


t Lamaism, by Waddell, p. 15. 
2 fbid., p. 181. 
^ Modern Buddhism, etc. Intro., p; 8. 


9—1909 B. 
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We have at our disposal a text of the title of Sri- 
kāla-cakra-tantra." As far as our knowledge of the 
Buddhist Tantric texts goes, we have not found any 
other text belonging to this Kāla-cakra class. A study 
of the text does not confirm the statement that Kāla- 
cakrā-vāna is that school of Tantric Buddhism which 
Introduced the demoniacal Buddhas in its province,—at least 
it is not the main characteristic through which the school 
should be recognised. In the beginning of the text we find 
that King Sucandra approached the Omniscient Lord Buddha 
with salutation and asked of him the yoga of the Srī-kāla- 
cak ra which is the way to salvation of all people of the Kali 
age.” Then the Lord replied that this secret of yoga is 
unknown to all, it is a system of Yoga which, with all its 
accessories Of Mandala (magic circle) and consecration 
(abhiseka), is explained within this very body, and the Lord 
then explained how all the universe with all its objects and 
localities are situatéd in the body and how time with all its 
varieties (viz., day, night, fortnight, month, year, etc.) are 
within the body in its processes of the vital wind (prāņa- 
pawu) In the body of the text Sahaja has been fully 
explained and the details of the sexo-yogic practices for the 
attainment of the Sahaja have also been described. The 
only thing that strikes the reader is the stress given to the 
control of the vital winds (Prana and Apana) and to the results 
attained therefrom; we find detailed discussions of how even 
the different diseases are to be cured by the control of this 
Prāņa and Apana. This theory of Kāla-cakra has very 
soundly been discussed in the sixth chapter of the Tantrā-loka 
of Abhinava-gupta and a perusal of the text will convince the 
reader that the explanation of Kāla-cakra as given in the 
Sri-kala-cakra-tantra is just the same as described in the 
Tantrā-loka. The whole chapter of the Tantrā-loka is 





a Preserved in the Cambridge University Library (Cambridge MS. Add. 
No. 1364). 

* MS. (Cambridge Add, No. 1364) p. 1(B). 

a dehamadhye samastark yoga eyākhijāyamānarh drņugra marapate mam- 


dala cā'bhigekam |—Ibid,, p. 1(B), 
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devoted to the exposition of the doctrine of Kala (time) and 
the process of keeping oneself above the influence of the 
whirl of time. Here also time (kala) in all its phases (day, 
night, forthight, month, year, eic.) has been explained with 
relerence to the functions of the, vital wind (prāņa and 
apāna) spread through the whole nervous system, and 
the „process of controlling time is to control the vita) 
wind in the nerves through yogic practices. - 

The nature of Lord Srī-kāla-cakra becomes clear 
from the Laghu-kāla-cakra-tantra-rāja-tīkā, entitled the 
Vimala-prabha. Here he is saluted as of the nature 
of Sūnyatā and Karuna; in him there is the absence 
ol the origination and destruction of the three worlds, 
he is a unification of the knowledge and the know- 
able; goddess Prajna, who is both with form and without 
form, is embraced by him; he is bereft of origination and 
change,—he is immutable bliss bereft of all lower pleasure ; 
he is the father of the Buddhas, possessing the three Kayas, 
the knower of the three times (i.e., the past, present and 
future), the Omniscient,—the ultimate and original Buddha 
—the non-dual Lord. By an examination of these descrip- 
tions of the Srī-kāla-cakra it will be found that there is no 
difference between the conception of this Lord Sri-kala-cakra 
and the Lord Vajra-sattva described hereafter. Again the 
aim of the Kala-cakra-tantra as professed here is no mundane 
benefit ; on the other hand, like all other Buddhist Tantras 
it also professes the attainment of perfect enlightenment, not 
only for the self but for all the beings, to be the final aim. 

That the conception of Kāla-cakra is substantially the 
same as the conception of Vajra-sattva and that Kala-cakra- 
yüna is not a distinct school of Tantric Buddhism, but a 
particular name for the Vajra-yina school, will be clear also 
from the text Sekoddeša-tīkā,' which is a commentary on the 
Sekoddeša section of the Kāla-cukra-tantra. There it is said 
that the ultimate immutable and unchangeable one, remain- 
ing in the skylike dharma-dhātu (the element underlying all 


t G.O.8., ed, by Mario E. Carelli, Dr.Litt. 
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the dharmas) is called Kāla ; it itself is the immutable know- 
ledge. Cakra implies the unity of the three kinds of 
existence—the manifestation of Kala. It (the Cakra) is the 
body of the Lord—point-like, containing the potency of the 
existence of the universe. Kāla-cakra, therefore, implies 
exactly the same as the unity of Prajūā and Upāya.” 

Every syllable of the word Kala-cakra is said ta be 
pregnant with a meaning. Thus, the syllable * ka ' indi- 
cates unruffled causality in which there should be the final 
absorption as is indicated by the syllable * la’; * ca ° indi- 
cates the unsteady mind, and ' kra ' means the series of event 
Or the process." Kāla, therefore, means the state of absorp- 
tion in the original cause-potency, this is the state of 
Šūnyatā ; it is the pure consciousness or the principle of 
subjectivity. Cakra on the other hand means the principle 
of knowability, or the cycle of the world-process (jūeyā- 
kāram  jagac-cakram jüeyam traidhatukam ananta-bhava- 
laksanam cakram), which is also the principle of Upaya. 
Kāla-cakra, therefore, means the absolutely unified principle 
of Prajfiü and Upāya.” We shall presently see that the 
conception of the Lord Vajra-sattva, the Godhead of Tantric 
Buddhism, is also exactly the same. Sometimes we find in 
the Kāla-cakra-tantra salutation to Lord Srī-kāla-cakra in 
the very manner in which Lord Vajra-sattva, the Lord 
Supreme, is saluted in most of the Buddhist Tantras.* 


1 Sekoddesa-fika, p. 3. 
Cf. also: karund-diinygatd-martih kālah samerti-rüpini | 
dünyatá-cakram ity uktam kdala-cakro'deayo'kgarah | 

—ibid., p. 8. 

2 kākārāt küramc f4nte lakgral layo'tra cai | 

cakārāc cala-cittasya krakārāt krama-bandhanaih (—nam 7) | 

—Ibid., p. 8. 

As for the unification of Prejūā and Upāya see infra. 

6 namas te kála-cakrdya sarva-carana-hdnaye | X 
paramü-ksara-eukhá-pürna jūāna-kāja namo'(a sic.) stu te | 
dūnyatā-karuņā-bhinnam bodhi-cittamh yad akgaram | 
tena sekena me nütha prazādam kuru sāmpratam | ete. 

—Stkoddeša-(īkā, p. 24. 
namah 4rī-kāla-cakrāņa fdūnyatā-karuņā-tmane | 
tri:bhāvo.tpatti-kgaya=bhāco jūāna-jūeyaika-mūrtaye || 
mākārā ca nirākrtir bkhagatat? prajūā tayü'lingitah | 
utpāda-ryaja-varjito" kķāra-sukho hüsya-di-saukhyo-jjhitah | 


NE. c 
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This Kāla-cakrā is the Bodhicitta: he is the ultimate 
immutable substance in the form of motionless supreme bliss 
(acintya-mahāsukha).' 

The «Sahajiyā school is an offshoot of Vajra-yāna. 
There is no exclusive literature belonging to Sahaja-yüna,— 
on the other hand, the Sahajiyà poets of the Dohas and songs 
recognise the well-known texts of  Vajra-yüna as their 
authority. The exponents of the Sahajiya school put the 
whole emphasis on their protest against the formalities of 
life and religion. ‘Truth is something which can never be 
found through mere austere practices of discipline, neither 
can it be realised through much reading and philosophising, 
or through fasting, bathing, constructing images and wor- 
shipping gods and goddesses and the innumerable other para- 
phernalia of rites and rituals prescribed in Vajra-yāna ; it 
is to be intuited within in the most unconventional way 
through the initiation in the Tattva and the practice of yoga. 
This makes the position of the Sahajiyas distinct from that 
of the Vajra-yanists in general. 

The name Sahaja-yāna seems to be doubly significant ; 
it is Sahaja-yāna because, its aim is to realise the ultimate 
innate nature (sahaja) of the self as well as of the dharmas, 
and it is Sahaja-yina also because of the fact that instead of 
suppressing and thereby inflicting undue strain on the human 
nature it makes man realise the truth in the most natural 
way, t.e., by adopting the path through which the human 
nature itself leads him. What is natural ts the easiest ; and 
thus Sahaja, from its primary meaning of being natural 
acquires the secondary meaning of being easy, straight or 
plain. As the Sahajiya school has been studied by the 
present writer in a comprehensive way in another work, 
entitled Obscure Religious Cults As Background Of Bengali 


buddhānām janakas tri-haya-sahitah tratkdlya-sameedakah | 
sarvajiak paramá-dibuddho bhagaván vando tam evd'deayam | 
— ani of the Laghħu-kāla-cakra-tantra-rōja-fikā (entitled Vimala-prabhá, 
MS., R.A.5.B. No, 4727). 
As for the salutations to Lord Vajra-sattva see mfra, Ch. IV; 
i Sekoddefa-[iká, p. 9, also, p. 8. 
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Literature, he does not propose to deal with it into furtber 
detail here. 


(B) GENERAL CHARACTERISTICS OF VAJRA-YANA 


Vajra-yana or the “© Adamantine way ` is really the 
way or means for the realisation of the Vajra-nature or the 
immutable and impenetrable void-nature of the self as well 
as of the dharmas.' But the scope and characteristics of 
Vajra-yāna have not been satisfactorily explained in any of 
the Tantric texts. The Sri-samája, which is credited by 
some to be the earliest authoritative text on Vajra-yāna, 
explains Vajra-yüna as the means which has recourse to the 
five families (kulas) of the Bodhisattvas, viz., Moha (presided 
over by Vairocana with his Sakti Vajradhūtvīšvarī), Dvesa 
(presided over by Aksobhya with his Sakti Locana), Raga 

* (presided over by Amitabha with his Sakti Pāņdarā), ete. ; 
but these kulas have always their foundation on the Vajra 
or the šūnyatā.* Thus, according to the Sri-samdja, the 
school that grew with the system of the five families, the 
Kulas, of the Bodhisattvas is the Vajra-yana school. In the 
Sādhana-mālā we find some characteristics of Vajra-yāna 
explained in connection with the Sādhanā of Vajra-tārā. 
Here the Sādhaka takes the resolution before the Cakra of 
the goddess that he will remove all the evils (papa) in him— 
will hold in high regard all the merits (kušala) of all the 
Buddhas, Bodhisattvas, Aryas (the reverend) and of all the 
Prthag-janas (ordinary men)—will develop all his merits 
which will lead him to transcendental (anuttara) perfect. 
enlightenment (sambodhi); he will take refuge in Buddha, 
the supreme one of all men,—to Dharma including the whole 
Mahayana, to the Sangha,—the assembly of the immutable K^ 
Bodhisattvas ; he will attain transcendental perfect. enlighten- | 
ment foci the — their good, —for their Katuy mr 
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—for establishing them in the element of nirrāņa and in the 
wisdom of the Buddhas,—and for all these he is going to 
ndopt the path of transce ndental perfect enlightenment,— 
and that path is the Vajra-yāna.' In another place also, the 
attainment of Bodhi through all the seemingly unmeaning 
practices, rites, ceremonies, — and meditation is pro- 
fessed to be the aim of Vajra- -yāna.* In the Jidna-siddhi of 
Indrabhūti it has been said that the Vajra-yina has been 
explained in innumerable yoga-tantras, those fools who do 
not know of it whirl in the sea of existence.” Vajra-yana 
is compared to the raft by which one is to cross the ocean of 
existence, which is full of the snares of false subjectivity.“ 

In the Guhyasiddhi of Padmavajra Vajra-yana is charac- 
terised as the transcendental path which is the unity of all 
the religions, the doctrines of Vajra-yana are the most secret ; 

—it is a religion of non-substantiality and purity,—it has 
got no parallel.* 

But all these are mere cursory descriptions none 
of which suggests any correct definition of Vajra-yāna. 
In fact, Vajra-yana cannot be defined; for it incor- 
porated within it so many heterogeneous elements and 
practices that any attempt at strict definition must be futile. 
We occasionally find in it all the six Tantrie practices 
technically known as abhicāra, viz., māraņa (i.e., killing), 
mohana (enchanting), stambhana (paralysing), ridvesaņa 
(rendering harm through animosity), uccdtana (removing or 
driving away) and vasi-karana (subduing), carried on with 
the purpose of fulfilling the selfish desires. Again, there are 


i ggo' ham anuttara-2a ambodhi-mārgam dérayaimi yad uta vajra 
jānam |—Sādhana.mābī, Vol. T, p. 225. 
2 S$Sādhana-mālā, Vol. TT. p. 421. 
^ Two Vojra-yaria Works, p. 31 (G.O,8 ). 
4 kalpaná-jdla-pürgasya #mihaārasya maho-dadheh | 
rajra- gna s#amëruhya ko cà pāra gamīņyati " 
—ibid., p. 68. 


sias diarmá-sumekoloam yat teayd bhāsitaru prabhu | 
aho guhyī-tiguhyarya eajra-yánasya. defana | 
nihscabhācasymu duddhasya vidyate yarya no'pamá | 
—Gwuhya siddhi, M8. p. 6(A). 
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the elaborate methods of w orshipping the gods and goddesses, 
making their images or paintings, chanting of the gāthās 
(verses) and the Mantras, the culture of the pāramitās, the 
application of the Mudrās, and drawing the mwstic circles, 
the practices of Hatha-yoga as well as of the contemplative 
yoga-svstem found in the canonical texts like the Visuddhi- 
magga, ete., and last but not the least, the sexo-yogic Tantric 
practices." We need not here enter into the detail of these 
heterogeneous practices, the mere enumeration and illustra- 
tion of which are not likely to throw any light of any kind. 
Let us only notice here how these innumerable practices have 
been given a Buddhistic colouring. 

In spite of this heterogeneity of elements the most 
striking feature of Vajra-yāna, which justifies the general 
name given to it, is the use and function of the idea of Vajra. 
Vajra, as we shall presently see, is the void (sanyata),—and 
in Vajra-yāna everything is Vajra—i.e., perfect void, In 
worshipping a god, the god is thought of as of the Vajra- 
nature, his image is Vajra,—the worshipper is Vajra, the 
materials of worship are Vajra, the mantras are Vajra,— 
the processes are Vajra and everything is Vajra. This Vajra, 


as we have already said, often serves as the stamp of the 


Vajra-yāna. In the Kriyā-sans graha-nāma-pafljikā the 
names of the goddesses are generally Vajra-rūpiņī, Vajra- 
bhāskarī, | Vajra-humkari,  Vajra-vilāsinī, | Vajra-mohini, 
Vajra-khecari, Vajrāsanī, Vajra-rasanī, Vajra-trāsanī, Vajra- 


zn Olten we find mention of the rules of strict discipline, the development 
he pdremitds, but often the Vajra-yanints declare that there cannot be any- 
— evil for the Vajra-yanist,—no work not to be done,—no food not to be taken, 


no woman not to be enjoyed. Often it i» rather commended that a Vajra-yānist 
rhould steal the properties of others, always tell the lie, kill all the beings, eat 


everything, should enjoy all women, whatever relation she may be, 


para-sea-haramass kurydt para-dára-nigevanam | 
vaktaryar ca mrgā-rākyai sarca-buddhán ca ghitayet || 


IIS *2222*222* ss... ——— ad m 
U ny t. c TAL a L E 4 


— — tu bhaksys-bha akķyan tathaiea ca | — 
tothe | iu naie te — — * v 
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sparsini, Vajra-cetami, Vajra-virāsinī, Vajra-vikāšinī, etc.’ 
It should also be noticed that the supreme goddess is also 
called Vajresvari, or Vajra-dhatvigvari or Vajra-vüráhi. In 
the rites and worships we find mention of the articles incense, 
lamp, conch-shell, bell, perfumes, flowers, garlands, sisamum 
(tila), grains (yaba), seat (dsana), flag, jar, cloth, ornaments, 
fried paddy (lāja), unboiled rice (aksata), offerings (arghya 
and anjali), the five preparations from cow-milk (patica- 
gavya), the five sweets (paūcā-mrta), ete., but all of them 
invariably bear the stamp of Vajra.” There is laughing 
(hdisya), artistic gesture and movement (lasya), music, 
dancing, playing on musical instruments—everything of 
which is Vajra. We need not multiply the instances. If 
we examine the Kriyd-samgraha we shall find nothing there 
which has not the determinant Vajra before it. Almost 
same is the case with the Sadhanas of the Sūdhana-mālā. 
It was the peculiar idea of the Vajra-yanists that anything 
that bears the epithet vajra before it, necessarily leads one 
to the realisation of the void-nature of the self and the 
dharmas. We have seen that even the woman to be adopted 
for the yogic practices was called the vajra-kanyā or the 
" thunder or, void girl ', and so it is in the fitness of things 
that the vehicle (yana) itself should be called the Vajra-yüna. 

It is very interesting to note how in the popular 
practices and worship of gods, goddesses and even of ghosts 
und spirits the ideas of Mahayana Buddhism lie interspersed. 
Thus in the selection of the ground for a monastery, forty 
gods and goddesses are to be meditated on and worshipped 
in the four quarters. These are,—Pramudita, Vimala, 
Prabhākarī, Arcismati, Sudurjaya, Abhimukhi, Duraūgamā, 
Acalā, Sādhumatī and Dharmamegha (i.e., the ten Bodhi- 
sattva-bhümis) in the east facing the west; then ten gods 
of the nature of the ten pāramitās, viz., Dana (charity), 
Sila (good-conduct), Ksānti (forbearance), Virya (energy), 
Dhyana (meditation), Prajūā (wisdom), Upāya (means), 


1 Ch. III. M8. pp. 90.21. 
3 Vide Ibid., pp, 38-40, 49, etc, 
Cj. also Sádhana-máló, pp. 18.10, 391.92 
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Pranidhi (concentration), Bala (strength) and Jūāna (know- 
ledge) in the south; again ten in the west facing the east, 
viz., Ayuh (life), Citta (mind), Pariskara (cleanliness), 
Karma (deed), U papatti (birth), Siddhi (perfection), Abhi- 
mukti (that which is faaing perfection), Pranidhana (concen- 
tration), Jūāna (knowledge), and Dharma-vašitā (control of 
the dharmas); and ten goddesses in the North facing the 
South of the nature of the ten Dhdranis, viz., Vāsumatī, 
Ratnastha, Usnisa-vijaya, Māricī, Parņa-šavarī, Aneka- 
mukhi, Jāngulī, Cunda and Prajūā-vardhinī, Sarva-buddha- 
krosati.| In the description of gods and goddesses we find 
that as they hold Vajra (thunder), Khadga (sword), Pasa 
(noose), Padma (lotus), etc., so also they hold Prajūā-pustaka 
(the book of knowledge), Bodhi-vrksa (the tree under which 
knowledge was obtained), etc. In connection with making 
the bricks for constructing the house it has been said that 
the brick must be thought of as a mass of nectar and then 
it should be sprinkled with the auspicious water of the 
jar and worshipped with the five presents  (pafico- 
pahāra) and thus it should be purified ; and then they should 
be meditated on as follows :—'' This whole world is of the 
nature of the Tathāgatas ; the Tathagatas are of the nature 
of essencelessness—and therefore, the whole world is also 
of the nature of essencelessness. ' * 

In the Sādhanas of the Krinyá-samqgraha in the form 
of worship and the muttering of various Mantras the funda- 
mental aim of producing the Bodhicitta and of relieving the 
whole world is not lost sight of. Here also we find that 
through all the Mantras, Mudra and Mandala and all other 
rites and ceremonies the Sddhaka is bent on realising the 
nature of his citta as luminous by nature (prakrti-prabhā- 
svara), as the immutable void (vajra) ; after the realisation 
of the self as the void, he identifies himself with all the 


1 Kriyá-samgraha- ER d 

2 tathāgato yūt-stabhācas tat- — —— idari jagat | T 

tatkāgato niķesrabhāro niķ-arobhūcam idam Jija is — 2 ee, 
"dr We 1 i 
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objects of the world and becomes one with all.' Even in 
constructing the image of a god, in installing it and wor- 
shipping it with all the elaborate paraphernalia the aim is 
professed tó be the attainment of the Bodhicitta. 

If we analyse the Sadhanas of the Sādhana-mālā, we 
shall see that the ideas of Buddhism are interspersed with 
polytheistic idolatry. Let us, for instance, examine the 
Vajrā-sana-sādhanam. Here, first, the Lord Supreme 
should be thought of with the five Tathāgatas, and then 
flowers are to be offered. Then the five Tathagatas and 
their Saktis are to be saluted and flowers, incense, lamp, 
and other offerings are to be presented to them. Then the 
sādhaka is to meditate on the four Brahma-viharas, e.g., 
universal friendship (maitri), universal compassion (karuņā), | 
self-contentment (imuditd) and absolute indifference (upeksā). 
Then he should think in his heart the lunar disc trans- 
formed into the letter ‘a’ and on that the syllable 
‘hum * of the colour of gold and then think of the Guru, 
Buddhas and the Bodhisattvas emanating from the rays of 
that ° hum °. These Guru, Buddha and Bodhisattvas should 
then be worshipped; then follow the confession of sins and the 
acceptance of the merits; then follow the taking shelter 
to the three jewels, e.g., Buddha, Dharma and Sangha, and 
the adoption of the path followed by the Jinas (the self- 
conquered) and then the production of the Bodhicitta. Then 
follows the meditation on the void ($ūnyatā), and then the 
realization of the nature of all the dharmas as essenceless 
and the realization of the self as luminous, of the form of 
the immutable Bodhicitta ; for the stabilization of this state 
the following Mantra should be chanted,—'' Naturally pure 
are all the dharmas, and by nature pure am I!" After this 
follow the other details of the Sādhana.* This in general 


1 fbid,, pp. 45-50. 
2 Sādhana-mālā, Vol. I (G,O.S., pp. 18-19. In the Khaxsarpama-rádhana 
we find that first of all Lord Khasarpaga should be saluted and worshipped; then 


Abe Sādhaka should confess his sin before the Lord and take the vow that he will 
follow the merit» of the Buddhas, the son of the Buddhas (£6., the Bodhisattvas}, 


the reverend ones and others and develop them to perfect enlightenment; then as 


usual he takes refuge in the three jewels of Buddha, Dharma and Saügha. Then 





76 TANTRIC BUDDHISM 


is the nature of many of the Sddhanas that are collected in 
the Sddhana-mala. It is remarkable that many of the 
Mantras here "are nothing but the well-known doctrines of 
Mahayana Buddhism with the addition of an^' om’ or 
' phat ' or ' svāhā ', ete.,' with them. Another remarkable 
feature of these Sfidhanas is the construction of the mental 
images of the lunar and the solar discs with the scheme of 
the colours and the various lotuses often with full decorations 
forming the canvas, as it were, for the objects of meditation ; 
this seems to be significant from the yoga point of view. 


he takes the resolution of producing the Bodhicitta for the well-being and deli- 
verance of all, and adopts the path followed by the Sugātas and their followers. 
Then he shoold think of the world of static and dynamic as all void and place 
bimseM in the void with the Mantra, ‘orn I am of the nature of the immutable 
knowledge of the void.” Then bē should realise that all the dharma) are pure hy 
nature and he too is pure by nature and then he should read, ' Naturally pure are 
all the dharmas, pure am I by nature—amen !' Then the Sādhaka should realise 
himself as pure consciomeness (rijhāna.-mātrā-imaka) and then think of a lotus of 
the colour of the universe (mééea-rarna-kamala) transformed as the syllable * path ' 
and on that a clear lunar disc emanating from the letter "a" and on that the 
syllable * hri ` which isTradiating rays which cover the sky; and then see all 
thesa terma formed into a full-blown, variously decorated lotus with its seed 
within. Then the self should be meditated on as the transformation of all these 
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CHAPTER IV 


THE THEOLOGICAL POSITION OF THE 
TANTRIC BUDDHISTS 


We have said in a previous chapter that -thē most 
important and the most interesting study in the Buddhist 
Tantras is that of the gradual transformation of Mahayanic | 
ideas into an esoteric theology and the association of the 
esoteric Yogic practices with them. We repeat here that it - 
may not be a fact that the practices are there solely because 
of this theology ; on the contrary, we are inclined to postulate 
great influence of these practices in evolving the doctrinal 
theology through the gradual transformation of the Mahā- 

_yanic ideas. Let us now have some idea about the trans- 
formation of some of the main Mahāyānic thoughts into 
Tantric esoterism. 


(1) Vajra And Vajrasattva 


| In the transformation of the ideology of Mahayana into 

Vajra-yina the first thing to note is the transformation of 

the idea of Sūnyatā into the idea of Vajra. The word Vajra, 
- Commonly rendered as the thunderbolt, is taken here to 
connote the immutable adamantine nature of the dharmas. 
It has been said,—'' Sünyata, which* is firm, substantial, 
^. ~ indivisible and impenetrable, incapable ef being burnt and 
imperishable,- is called Vajra.''' "To realise the Vajra 
nature of things is, therefore, to realise the ultimate void 


1 drdharh sāram asausiryam acchedyā-bhedya-lakķaņam | 
adahi arinādi ca dūnyatā rajrām ucyate | 
—Adraya-vajra-sarhgraha, p. 37 (G.0.5.). 


| Cf. also: dūnyatā vajram ity uktam, Jeüldvah-eajra-máhi-tantra.—MB., 
foes B.N., No. 41, P- 1B). 
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nature of things. Some of the most important Man- 
tras of the Vajra-yānists are,—'' I am of the adaman- 
tine nature, which is Sūnyatā-knowledge.'' * ** All the 
dharmas are of the adamantine nature, I am also of the 
adamantine nature." * | 

We have seen before that the word Vajra-yana, which 
is the name for Tantric Buddhism in general, really means 
the Sünyata-yana—the path of void which is the adamantine 
path. We have also seen that this Vajra served as the 
stamp, as it were, of the Tantric Buddhists, showing thereby 
that the aim of the Vajra-yānists in and through all the 
paraphernalia of Mantras and Tantras was nothing but the 
realisation of the adamantine void-nature of the self and the 
not-self. 

Who is then the Vajra-Sattva? He is the Being of 
- adamantine substance—the ultimate principle as the unity 
of the” universe. It has been said,—'' By vajra is meant 
Sūnyatā, and by sattva is implied pure knowledge; the ` 
identity of the two follows from the nature of Vajra-sattva.'' * 
Here it seems that the ultimate principle of the Vijūāna- 
vādins as pure consciousness (vijūapti-mātratā), which is 
pure knowledge and as such identical with Sūnyatā in the 
form of the absence of subjectivity and objectivity, is the 
Vajra-sattva. It has again been said, '' Sünyatà is said to 
be Vajra, and all manifestation in form is said to be sattva ; 
Vajra-sattva implies the unity and the identity of the two.'' * 
In other words, the Vajra-sattva is the Abhūta-parikalpa of 
the Vijūānavādins, where both Sūnyatā and the world- 
1nanifestation remain unrecognisably unified. But the 
fundamental departure of the Tāntric Buddhists from the 
standpoint of the Vijūānavādin Buddhists is. that the ulti- | 
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mate principle of the Vajra-vānists, however negatively it 
might have sometimes been described, was tacitly conceived 
and more often frankly described as a Being— sometimes as 
the personāl God, the Lord Supreme. Though the Vajra- 
sattva is free from all existence, and non-existence, he, 
nevertheless, 1s endowed with the potency of all form and 
existences and is himself the embodiment of loveliness.’ 
This Vajra-sattva, as the Lord Supreme of the 'Tantrie 
Buddhists, representing a monothéistic conception of the 
Godhead, has variously been described in the Buddhist 
Tantras with all sorts of positive and negative attributes. 
He is the Bhagavan as he possesses all the six excellences ; 
or he is called the Bhagavān as he possesses bhaga which 
means that which breaks or removes; SŠūnyatā or Praja 
removes all afflictions and drives away the Māra and so 
$Šūnyatā is called the bhaga.* He is saluted as the Sūnyatā- 
essence, transcending all imagination, omniscient, embodi- 
ment of pure wisdom.* He is the abode of all merits and 
is of the nature of all the beings.* He is the Being without 
origination and destruction, the all-good, the soul-substance 
of all, the enlightened one—including in him all the static 
and the dynamic.” Perfect knowledge is his only eye, he 
is the stainless embodiment of knowledge, pure, all- 
pervading, the subtle seed (of .all creation), the 
immutable.* He eternally belongs to all the elements, 
to all the beings—he remains pervading all the bodies 
in the form of the flow of consciousness (eitta-dhàrà) ; 


1 Čhari-bhāra-vinirmukto cajra-zatteah sucintitah | 
sorea-kira-varopetah asecanaka-vigrahah || 
—Panca-krama, MS. p. 27(A). 
3 bhafjanam bhagam dkhydtam kleda-mij_rā-di.bhafijanāt | 
prajūā-bādhyīd ca te kledd« fasmát prajnd bhago'cyate I 
' —Hecajra-tantra, MS. R.A.S.B. 
Prajño-paya-einideaya-siddhi, Ch, IIT, Verse 9. 
Ibid., Ch, V, Verse 45. 
Jnána-siddhi, p. B4. 
jhdnaika-cakgur amalo jāānā-mūrtis tathigatah | 
migkalah sarvago vyāpī sakgma-eijam anüsravah | 
ās —Quoted in the Jūāna-siddhi, Ch. XV, 
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he is immutable, unthinkable, pure, passionless, perfect void 
like the sky, free from existence and non-existence. He is 
sometimes spoken of as of the nature of infinite bliss 
(mahāsulkha) ; this, we shall see later on, is a great innovation 
which moulded the whole Tantric system in a different form.’ 

The idea of the Dharma-kaya Buddha, discussed before, 
may be recalled in connection with this idea of the Vajra- 
sattva. The Dharma-kiya of the Mahāyānists seems to have 
been replaced by this Vajra-sattva or the Vajra-kaya of the 
Vajra-yanists. The Vajra-kaya has often been identified 
with the Dharmu-kāva, but often this Vajra-kāva has been 
conceived as a fourth body added to the three kayas of the 
Mahāyānists ; in the Sahajivā cect, or the Sahaja-vāna, which 


1 Srī-cajra-maņdalā-laņkāra, quoted in the Jūāna-siddhi, p. 84. Descriptions 
of this type abound in the Buddhist Tantras. In the Vyakta-bhárünugata-tattea- 
fiddhs the Lord Vajra-sattva is ealuted as the Lord to be realised by the individual 
soul, the Lord without parallel, all-moving, all.pervading, the only doer, the only 
destroyer, the Lord Supreme over the world, the revealer of potentialities.— 

pratydima-oedyo bhagcrün upamēj-varjitah prabhuh | 
sareagah rūrra-vyāpī ca kartā kartā jagat-patih W 
éri-máàn rvajra-sattro'sau ryākta-bhārva-prakāfakaķ | 
—MS., C.L.B., p. 91(A). 
Elsewhere he is saluted as the Sünyat&-essence, free from all constructive imagina- 
tion, producing right knowledge; he is perfect wisdom personified, he is the 
remover of illusion, the preacher of the pure troth, born of the non-essential nature 
o! the dharmas; he is Bodhicitta, from him come all the perfectly enlightened ones, 
all the Bodhisattvas, all truth and all the highest moral virtues. He represents the 
three jewels, the great way to salvation, the reality in all the static and the dynamic, 
he is all that are the transformations of the three elements.— 
namas te dūnyatā-garbha trea-saykalpa-carjita | 
sarca-prajfidna-sandoha jūāna-mūrte namas tu te) 
jagad-ajn.,na-vicchedi $uddha-tattcà-rtha-de£akah | 
dharma-naírütmya-sambhüta rajra-sāttea namas tu te || 
ratna-trayam mahayinañ tattva-sthücara-ja&gamam | * 
trai-dhūtukam ida sarvar jagad-cira namas tu te Ñ š 
—Sampuļikā, MS, (R.A.8.B, No. 4854), p. 12(B). 
Cf. also: suriéuddha-mahàjAánanm sarca-deva=svarūpakam | 
pajra-sattoa iti khyátarh pararh aukham udākrtam || 
- reayambhū-rūpam. etat tu dharma-k_ya-scarapakem | 
taryaica achajd prajūā sthih; tadgata-rüpini | | 
—Ibíd., MS. p. 48(B), 
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is a mere offshoot of the Vajra-yina, the Vajra-sattva or the 
Vajra-kaya has been transformed into the Sahaja-kāya, which 
is decidedly a fourth body conceived above the Dharma-kāya. 
We have shown before how Mahayana Buddhism was 
gradually coming closer and closer to the Upanisadic ideas 
and how many Vedāntie ideas were tacitly implied in the 
Sünyavada and Vijūānavāda doctrines. We have also hinted 
before how the Mahiyanic idea of the Dharma-kaya came 
nearer to the idea of a monotheistic godhead in popular faith. 
What was tacitly implied in Mahayana was fully developed, 
consciously or unconsciously, by the Vajra-yānists. The 
monistic conception of the Brahman is already there in the 
conception of the Dharma-kaya Buddha, and this conception 
finds its full expression in the conception of the Vajra-sattva, 
who is pure consciousness purged off of all the impurities of 
subjectivity and objectivity; he is pervading the whole 
universe—the inner principle of all dharmas—the unity in 
diversity; he is a Being of infinite wisdom and merit, 
possessing universal compassion—he is the Lord Buddha. 
As a matter of fact, this Vajra-sattva is generally taken 
in the Buddhist Tantras as the Supreme Being and many of 
the Tantras begin with salutations to this Lord Supreme in 
terms which are equally applicable to the Brahman also.' 
It is also interesting to note that all the Buddhist Tantras of 


! Cf, the salutation at the beginning of the Paāca-krama :— 
trailokyd-cdra-muktam gagana-ramagatem — tarca-bhüva-sca*h eara 
durbodhar dureic. rai sva-para-hita'amasiy tydpinerh Nernrmittam | 
fuddham ¿nta rieiktarni parama-diramayarh yogindm era gamyam, ete. 

Cf. also: namo vajra-satteüya | 
pramipalya jegan-ndtham sarva-jinārarā-rcitam | 
sarca-buddhamayam xiddhi-cyüpinam  gagano.pamam || 
sarcadam  sarva-satteebhyah *arcajham caracajrinam | 
bhaktgā'harh sārca.bhārcēna rāksya tat-sūdhanar param || 

—fāna.siddhi, Ch. I, Verses 1-2. 
Cf. also: the salotations at the beginoing of Adraye-siddhi (MS. C L.B. 
No. 131240, Taftoa-siddhi (MS. C.L.B. No. 13124), Acin!y;-dcaya-kramo-pade £a 
(M8. C.L.B. No, 13194, Catur-mudrā (MS. C.L.B. No. 13124) WVajray.ma. 
rādhanā-igāni (MS. R.A.S.B. No. 1637), Soģaša-mānasī-bhara cakra (MS, R.A.S,B. 
ps No. 10741B), otc, 
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the Sangiti-type ' open with a galaxy of the Buddhas, Bodhi- 
sattvas and innumerable*other heavenly, terrestrial as well 
as ghostly beings assembled to listen to the words of the Lord 
Supreme, who is none but the Vajra-sattva.* z 

The most striking feature of Vajra-yina associated with 
the conception of the Vajra-sattva is the importance attached 
to the self. According to the Upanisads, the Brahman, who 
is both immanent and transcendent, is to be realised within 
as the self. Brahma-realisation really means the realisation 
of the self as the Brahman. The Buddhist Tantras also say 
that the Sadhaks, who realises the Vajra-sattva, himself be- 
comes the Vajra-sattva. To realise the Vajra-sattva is to 
realise that all existence is nothing but Sūnyatā in its pure 
nature; but once the Sūdhaka becomes endowed with this 
wisdom through his realisation, he becomes the Vajra-sattva. 
He is also called the Mabā-sattva as he is full of the bliss of 
infinite knowledge ; and as he is always engaged in the right 
method of religious observances (samaya), he is called the 
Samaya-sattva ; as he is eternally associated with the discipli- 
nary practices for the attainment of wisdom, he is called the 
Bodhi-sattva, and as associated with perfect wisdom, he is 
called the Jūāna-sattva.” It is emphatically said in the 
Jūāna-siddhi that our Bodhi-mind, which is of the nature 
of the Vajra, 1s itself the Buddhahood ; so Buddhahood should 


t The Sangīti i» the type of Buddhist literature which invariably opens with 
an assembly of the faith"ul devotees to whom Lord Buddha would preach all truth, 
and this type of literature also invariably opens with s sentence like this :-—coam 
maya šrutam ekarmin samaye, etc, (Cf. Gandha.raihsā, Pali Text-book Society). 
These Buddhist 'lantras are called the Luddha-vacanas (or the sayings of the 
Buddha) and in Tibetan translations they form an important part of the Kangyur 
collection while the translations of tne texts, which are composed by the Buddhist 
Ācāryas themselves, form p>*t of the Tongyur collection, 

2 Cf, desta sarea-buddha-bodhisattoanam srarva-tathāgatānām ca sa a 
bhanarān. mahü-rajra-dharoh sarva-buddha-jNand-dhipatir iti | 

— — Ch. XVII. 
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be realised through conceiving all things as the self." In 
‘such a stage a man realises himself tn all things, everywhere, 
in all aspects, by all means and for all time, and he realises 
the universálised self as the universal perfectly enlightened 
one.* This realisation of the self as,the highest being is the 
realisation of the self as God (devatā) and the process is 
technically called the svādhi-daivata-yoga.* It is frequently 
prescribed that the self should be realised as God and then it 
should be worshipped with all the usual rites and rituals.* 
In the Prajūopāya-vintšcayū-siddhi it is said that the Lord 
is of the nature of all existence in the form of the Bodhicitta ; 
he is the Lord, the holder of the thunder, and this self verily 
is God.* It is found in most of these Sidhanas that gods and 
goddesses are first of all to be thought of on the solar or the 
lunar dise or on the lotus, but the whole group is then to be 
meditated on within as identical with the self. The 
Svādhisthāna-krama of the Paūca-krama gives a very clear 
exposition of this theory of self-worship. The Yogin is first 
of all to meditate on the nature of the world, and through 
deep concentration of the mind to realise the nature of the 
phenomenal world as purely illusory; then he is to realise 
the Vajra-sattva who is free from all the categories of exist- 
ence and non-existence, who is endowed with all the forms, 
yet of whom no form can be conceived, and then it is added 
that to realise the self is to realise this Vajra-sattva. The 
self is described here as the all-powerful, the universal 
Buddhahood, and, therefore, it has been prescribed that with 
| bodhicittam da Cajrarh sarea-buddhateam átmana | 
tasmāt sarvātma-yogēna sarca-buddhateam. prute || 
—Jūāna-siddhi, Ch. XV. 
3 sarcatra sarvatah sarcam sarcathd sarcada scayam | 
sarea-buddhamayam siddha rramātmānam prapatyats M 
—ibid., Oh. XV, Verse 52. 
° * CI. svádhidairata-yogena sarram ekan vikelpayet. 
: —Abhidhéno-ttara, MS. (R.A.S.B. No. 10739) p. 7(A). 
4 sarca-bhogo-pabhogai (fea) seeyamünair yathāsukkam | 
svddhi-daivata-yogera svam dimdnarh prapajayet |l 
—Ch. XV, Verse 54, 
5 asarca-bháva-«cabhaüco'yam  bodhicitta-scarüpatah | 


sa ērā LUNAM rajrī tasmad ātmaira derātā L 
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all care the self should always be worshipped.’ All the 
Mantras and Mudrās and Mandalas—everything should be 
applied to the worship of the self. The chapter concludes 
with the injunction that everything should first of all be 
realised in its Sunyatá-nature and then should be thought of 
as the self. This realisation of the self in all as of the 
immutable and 2o»ll-pervading nature is the svādhisthāna 
(affirmation of the self) and this srādhigthāna is the secret 
of all Yogas.” 

With the evolution of the idea of the Vajra-sattva as the 
Lord Supreme there evolved a new pantheon in Vajra-yana. 
The Vajra-sattva is the Primal Enlightened One—the Adi- 
Buddha. This Lord Supreme possesses five kinds of know- 
ledge which are like five attributes of the Lord. From these 
five attributes proceed five kinds of meditation (dhyana) and 
from these five kinds of Dhyana emanate five deities who are 
known as the five Dhvānī Buddhas. These Dhyani Buddhas 
are the five presiding deities over the five skandhas, viz., 
rapa (material element), vedand (feeling), samjhüd (concep- 
tual knowledge), samisküra (synthetic compound mental 
states), and vijūāna (consciousness). The deities are 
(1) Vairocana, (2) Ratna-sambhava or Ratna-ketu (vide, 
Srī-guhya-samāja, p. 12), or Ratna-natha (vide,  Paūca- 
krama, Ch. D, (3) Amitābha, or Amitāyus (vide, Sri-guhya- 
samāja, p. 12), (4) Amogha-siddhi, or Karma-natha (vide, 
Pafica-krama) and (5) Aksobhya respectively.” 


t ātmā vai sarca-buddhatoam *arpa-sauriteam ēra ca | 
tasmāt sarva-proyatnena hy ātmānari pijayet sadā || 
—MS. p: 27 (B). 
2 bahunütra kim uktena vaüjra-yoge tu tatteatah | 
yad yad ālambayed yogī tat tad úimaiva — n 

s [bid., MS. p. 28(B). 

* In the Srī-cakra-sambhāra-tantra these five deities are explained as the 
five aspects of wisdom coming from the unobstructed mind; they are the Dhyānī 
Buddhas, whereas the presiding deities over the five skandhas are Vairocana ‘at 
Vajra- sürya (redanā), Padmanartedvara (samjnm, i sape — 





—— (vijnāna). Ch. on ' The good 
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This pantheon of the five Dhyānī Buddhas seems to have 
evolved in later Buddhism with some influence from the 
Sankhya philosophy. The five skandhas of the Buddhists 
were con$usedly mixed up with the paūca-bhūtas (five 
material elements) of the Sankhya, viz., earth (ksitī), water 
(ap), fire (tejas), air (marut) and ether (vyoma). These five 
material elements, together with the five sense-organs, pro- 
ceed, according to the Sānkhya, from the five Tan-mdtras or 
potential elements or generic essences of sound, touch, colour, 
taste and smell. The word Tan-matra may broadly be 
explained as that in and through which the unmanifested and 
unspecified reality (tat) is measured, i.e., manifested and 
specified. In this sense the five Tan-matras may remind us 
of the five kinds of knowledge of the Primal Lord which are 
popularly conceived as the five attributes of the Lord, and 
from these five attributes of knowledge follow the five kinds 
of Dhyānas, from which again proceed the five Dhyānī 
Buddhas, who are again the presiding deities over the five 
aggregates (skandhas). The nature of these five kinds of 
jūāna is not explained anywhere; but they seem to be five 
kinds of creative potencies in the ultimate nature of the Lord, 
which is pure consciousness." We have seen before that in 
Vijūānavāda Buddhism the ultimate reality as the Abhūta- 
parikalpa, though bereft of all subjectivity and objectivity, 
possesses in it the potency of world creation. The nature of 
this creative potency is also knowledge and from five kinds of 
such knowledge there proceed five kinds of specification in 
the pure consciousness of the Lord and these five kinds of 
specification of consciousness are the five kinds of Dhyanas 
which are again the generic essences of the five skandhas. 


1 The five kinds of jūāna, according to the Adcaya-cajra-sarhgraha, are 
li) suvisuddha.dharma-dhātu-jāāna producing (?) Vairocana, (ii) āderfa-jiāna, 
producing Akņobhya, (iii) pratyacekzanā-jnāna producing Amitābha, (iv) samabi- 
jūāni, producing Ratna-sambhava, and (v) krtyānusthāna-jūānāa, producing Amogha- 
siddhi. The dhyāna for creation in general is known as loka-sarhsarjana, We may 
remember in this connection that ādarda-jūāna, samatā.jāāna, pratyaocksgani-phdna 
and krtyānusthāna-jūāna are the four kinds of knowledge which Lord Buddha 
himself is said to have possessed. 








Iconography by Dr. B. . ryya, PP. 1-8, and An Introduction to 
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In the Tāntric literature these five DhyinT Buddhas are 
described with their Saktis or divine consorts. Each Dhyānī 
Buddha has got a particular consort, a particular colour, 
crest, Mudrā (posture) and Váhana ; each again has a parti- 
cular Bodhisattva, a human Buddha, a bija-mantra, a loca- 
tion, and each is again associated with a particular Kula or 
family; they are again associated with the paūca-bhūtas, 
and the five sense-organs of sight, sound, touch, taste and 
smell. They are again placed in different parts of the human 
body. The whole thing may be illustrated with the help of 
the table given in the next page (the controversies being 
ignored).' 

These five Dhyáni Buddhas are also called the five 
Tathāgatas and in the hierarchy of the Paūca-tathāgatas 
Aksobhya, the presiding deity over vijūāna is, often, given 
the highest place and the first four Tathagatas are generally 
marked by the miniature of the fifth Tathagata Aksobhya, 
and the latter again in his turn is marked by the miniature 
of the Vajra-sattva. The marking of the first four Tathā- 
gatas by the miniature of Aksobhya implies that the first four 
skandhas are nothing but modes and modifications of 
consciousness, they are the constructions from the conscious- 
ness. But the rijūāna, as one of the aggregates," is not the 
ultimate reality, pure consciousness which is absolutely free 
from the notions of the, grahya and the grahaka is the ulti- 
mate reality, and this ultimate principle of void is the Vajra- 
sattva, and, therefore, even Aksobhya is marked by the 


miniature figure of Vajra-sattva. 


` - - . c e 
4 
* 


t For this, see Sri-guhya-samaja, Advaya-pajra.samgraha (Ohs. on Panca. 
tathágata-mudrá-vivarana and Paūcākāra), Hevajra-tantra, Ch. IX, Samputikā 
Ch. 1, Pañea-krama, Ch, I, The Gods of Northern Buddhism by A. Getty, mum T * 
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This Vajra-sattva is not merely of the nature of Sūnyatā, 
it is a non-dual state of Sūnyatā and Karuna; to imply that 
“the void-consciousness is also of the nature of an identity of 
both Sünyatà and Karuna, Aksobhya is marked b¥ the Vajra- 
sattva.' Thus the Vajra-sattva is identified with the Bodhi- 
citta. It is said that when Prajia or the Sūnyatā-knowledge 
commingles with universal compassion, there remains no 
thinker, no thinkable, no thought: this is the state of non- 
duality, this is called the Bodhicitta—this is the adamantine 
truth—this is the Vajra-sattva—the perfectly enlightened one 
(sambuddha), this is perfect wisdom.* This Vajra-sattva (or ` 
Vajra-dhara, as he is sometimes called) is also described in 
the Tantras with his consort variously called Vajra- 
sattvatmika, Vajra-vārāhī, Prajūā, Prajūā-pāramitā, etc., and 
his bīja-mantra is hum. This Vajra-sattva, the Lord 
Supreme of the Tāntric Buddhists, is found in the Buddhist 
Tantras bearing many other names of which the most import- 
ant are Hevajra and Heruka. 


(ii) Bodhicitta 


— =~ & 


(A) GENERAL CONCEPTION OF BODHICITTA 
- ^79 


In our previous discussion we have seen that the self as 
the Vajra-sattva has often been said to be the Bodhicitta. 
The original meaning of the word Bodhicitta, as we have seen, 
is the citfa (mind) bent on attaining perfect enlightenment 
with a view to helping all beings to be liberated of the cycle 
of existence. But Bodhicitta in later Mahayana implies the 
state of the citta where a perfect commingling of Sünyatà 


and Karuna becomes the very essence of our consciousness.  — 

In the Buddhist Tantras the word Posto ih. though some- me- ` M. 
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times used in its older sense,’ generally implies the Mahāyānic 
sense of the unification of the two elements of Sūnyatā and 
Karuna. Breathing the general spirit of Mabayana, Saraha- 
pada says uf one of his Dohās, ** He who discards Karuna 
and sticks to Sūnyatā alone never has access to the right path ; 
he, again, who meditates only on Karuna, is not liberated 
even in thousands of births; he on the other hand, who can 
mingle Sünyatà with Karuna, remains neither in bhava 


- 


1 In the $riguhya-somája we have a detailed discussion on the meaning 
of the word Bodhicitta and though at the end of the discussion Podhicitta is 
described as the unity of Sünystá and Karuņā the earlier discussion is dominated 
by the sense of the word as the realisation of the exssencelessness of the dharmas. 
Here the Lord is approached by the Tathigatas of the assembly to explain to them 
the nature of the Bodbicitta. The Lord does not make any direct ;eply, but aska 
them first to realise the oneness pervading the body, sperch and mind. Throvgh 
the realisation of the bomogencity underlying the body, speech and mind the 
Tathigatas realise that all origination is talked of about what is essential y un- 

< produced. The Lord then becomes absorbed in a special kind of meditation and 
exclaims : 

abhāce bhāvanā-bhāco bhdvanfl naiva bhiraná | 

ifs bhāvo na bhācah «yād bhapani no palabhyate | 
The meaning o! the verse, a» explained in the Sekoddējda-tīkā (G.O.8., p. 41), is 
that when existence is viewed from the perspective of the void (ebhd:a), no thougbt- 
construction remains a —— thought-construction, and existence also c aa s 
to be existence. 

Alter this, Veirocana Tathāgata exclaims in his meditation on the nature 
of Bodhicitta,—" My citta is devoid of all (notions of) existence, it is unassoc ated 
with any skandha, dhātu, 4yatama,—or with subjectivity and objectivity,—it is 
without origination and is of the nature of void ns are all the dharmes by nature '. 
Aksobhya exclaims in his own turn,—' All existence is without origination; there 
is no dharma, neither any essence of the dharmas; all this is essenceless like the 
sky,—this is the immutable bodhi '. We find an echo of the same truth in the 
exclamation of Rafnaketu (or Ralna.sambhara), who ravs,—* Unrca^ mo all the 
dharmas,—for they (dharmas) have no definition (laksangi; everything gpiginates 
from the essencelessneas of the dhafmas (dharma. natrātmya), and this is called the 
immutable bodhi’, Amitayus (Amitabha) in his turn gives another de crip'ion 
of the Bodhicitta ; he saye All the dharmas bring without origination there is 
| neither any existence nor any notion of existence : existence of things is spoken 
XL UT. Of in exactjy the same wa as the existence of the sky," Then comes the turn of 

T tasiddhi, who exclaims în his deep meditation that all the dharmas are 










. t by nature, they are perfectly pure like the sky. Then they all join in 
eciting the g.thā in praise of the Vodhiitta which is described here as o! th: 
nature st pure truth, pure entity (suddhā-rtha), originating from the non-cssential 
| of things, filling the Buddhas with pure knowledge (badhi), without thought- 

| . good all round, benevolent, the inspirer o^ the 
practices for the Hodhícitta, immutable by nature, 
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(existence) nor in niredna (extinction) ',^ Thus Bodhicitta 
state of the self is, according to the Tantric Buddhists, a 
transcendental state—it is a state of supreme realisation 
transcending both bhava and nirvāņa. The self in this state 
of Bodhicitta is the supreme reality—it is the Vajra-sattva. 
lt is '* without a beginning, without an end , quiescent, it is 
immutable in existence as well as in non- existence, it is the 
non-duality of Sünyata and Karuņā.'' It is eternal res- 
plendent, pure, the abode of all the J — it includes all the 
dharmas within it, it is divine—the cause of the whole 
universe. * a 


VB) SUNYATA AND KARUŅĀ AS PRAJNĀ AND UPĀYA 


dr" 


Sünyatñ and Karuna are widely termed Prajna and 
Upàya respectively in Tantric Buddhism. Sūnyatā is called 
Prajūā simply because it represents perfect knowledge. So 
far as an individual Sadhaka is concerned, this perfect know- 
ledge is rather a static or negative state of mind which 
separates the individual from the world of suffering beings ; 
Karuna, on the other hand, acts in his mind like a dynamic 


1 karuņā chaddi jo sunnahi laggu | » I 
naü so párai ultima maggu | 2 
chard karuņā kerala bhācat | 
jamma.sahassuni mokkha ņa péicat i] 
sunna karuņā jat jotinu sakkai | 
naa bhace rei micrüne thakkai | 
" —Dr. P. U, Bugchi's Edition, p. 29. 
2 gnédi-nidhanamh d.ntarh bhārā-bhāvā-ksaņam vibhum | 
K dūnyatā-koruņā-bhīnnam bodhicittam iti emptam | 
—Sri-guhya.camaja, Ch. XVIII, 

This definition of Bodhicitta bas been commented upon in the JAana-siddhi, 
where it is said that by the epithet * without beginning and end * ja implied tho 
absence of origination and destruction, and by that again is implied the all- 
pervading, unchanging and eternal nature of the Bodhigttg. It is quiescent 
because all the kledas (afflictions) end here; it is the lord, because it performs all 
the mundane as well as evpra-mundane duties. "Tt is Yūnyatī becavse of the 


essencelessness of all the dharmas,—and it is karugá becaftise of the resolution in 


it of elevating all the beings to the state of per'ect wisdom, “and helping them in 
attaining periect peace, (G.0,51 pp. 72-78. 
| a nitķah prabhārcāram duddhaih bodhicittam jini-layam | 
| . dérsa-dharmamayam. dieyam nikhilā. i 
— — nadhi, Ch. IT, Verse 70. 
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force—the moral inspiration that prompts one to find oneself 
universalised in an emotion of deep compassion. This moral 
inspiration as purified by perfect knowledge induces a man 
to moral actfvities, which never bind the man, but liberates 
him as well as others. ) Prajūā is pasgive by nature, the reli- 
gious inspiration is derived from the active emotion of com- 


passion, which serves like. the means or the expedience' 


(upāya) for the realisation of the highest goal. Prajūā is the 
one universal principle, the oneness as the * suchness ' 
(tathatā) underlying the diversity of the phenomenal world, 
While the Upāva is the principle that brings down our mind 
again to the world of particulars. Through Prajūā one is 
purified, while Upaya draws one's perfectly purified mind 
down to the world of particulars where the helpless beings 


are found suffering the miseries of life. This Upaya prompts | 


man to benevolent activities for the removal of sorrow, but as 
already hinted, these moral activities are always associated 
with and guided by Praja, which is the ultimate principle 
of purification, and thus they eannot leave any good or bad 
impression as sayiskāra on the mind of a man, so that by 
these activities he is never again bound in the snare of vāsanā 
and samskara and consequently in the cycle of birth and 
death. Further we have seen, Prajūā or SŠūnyatā makes one 
view the whole of existence from the pāramārthika point of 
view where there is neither suffering nor happiness and conse- 
quently no scope left for the spirit of benevolence ; it is Upaya 
that draws our attention to the world of suffering and inspires 
one to sacrifice one's salvation for the removal of the miseries 
of the suffering world. ' 
The use of the term Prajia for Sinyata is well known 
in Buddhist philosophy and literature, they are often treated 
as synonyms ; but the use of the term Upaya for Karuna 
seems to be somewhat technical. On the authority of Suzuki 
we find that these conceptions of Praja and Upaya are 
already there from the time of Ašvaghosa. It is said in his 
Awakening of Faith in Mahayana (Mahāyūna-šraddhotpāda- 
sūtra) that Enlightenment a priori has two attribntes, viz., 





| 
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(1) Pure wisdom (Prajūā) and (11) Incomprehensible activity 
(Upaya? Karuņā).' Later on the word Upaya is found widely 
used in Mahāyāna texts for Karuņā.* / In standard Mahayana val 
texts Upāya has generally been used to indicate missionary 
activities mainly in the form of preaching the truth among 
lay people to remove their veil of ignorance and to enable 
them to realise the See) 

What is said above about Prajia aud Upaya and their 
union has variously been expounded in the Buddhist Tantras 
under various imageries. In the Hevajra-tantra Upaya and 
Frajūā have been described under the imagery of the Yogin 
and the Mudra (the great woman to be adopted in Yoga- 
sidhana), and the Bodhicitta is the perfect union of this 
Yogin and the Mudra who stand for Karuna and Sūnyatā ] 
respectively.* In all classes of Buddhist Tantras the most 
important thing is the stress on this union of Prajūā and 


t P. 66. Also cf., p. 99. 

2 Nāgūrjuna used the word Upáya for Karuna (vide Müdhyamikaerttéi, La 
Vallée Poussin's zdition, p. 2). 

5 Vide Saddhuürma-pundarika-sütra, Ch, II, pp. 28-58, B b'iotheca Buddhica 
publication. 

In the Podhipaksyu- -patala of the Bodhisat!'ca-bhümi ibis upāya.kaušala is 
said to be of twelve kinds in all; six from the internal side concerning the adoption 
of the religion preached by Buddha, and six from the external, side concerning the 
fruition o^ the esschce, (Edited by Unrai Wogibara, p. 26.) For s detailed dis- 
m on tho divisions of upüya-kaujala see HKodhisattra.bhūmi (which is but the 

th section of the Yogācāra-bhūmi of Vasubandhu), pp. 262-72. 

4 krpo-páyo bhaved yogi mudrā hetu-viyogatah | 

^. d4ünyatd karuņā-bhinnārh bodhicittam iti smytam | 

> 4 M8. P: : 

| The commentary says ibat the state of mind that fecls the sii sumen. in 
rastas, segmenta" great means * (upāyā) as it is the 
means for attaining perfect Ee ue ae 
ia the cardinal priikīple of a Yogin. The mudra is the for she ° is the 
AAA ie Ma lanes oL fia Con EADAK ct AU QU MK she is the 
non-production of beings hv: ode m can originate — fro 
Set UE from, — ONE ME M 
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Upaya, either in the philosophical sense or the esoteric yogic 
sense. The authority of renowned Buddhist Ācāryas like 
Arya-vimala-kīrti and others have often been quoted, who are 
said to have stressed the truth that Upāya is bondage when 
unassociated with Praja, and even Prajha is also bondage 
when unassociated with Upāya ; both of them again become 
liberation when the one is associated with the other. Their 
commingling through the instructions of the competent 
teacher, like the inseparable co-existence of the lamp:and the 
light, will conduce to success in realising the real nature of 
the self and the dharmas. Whatever practices there are, 
they should, therefore, be preceded by a knowledge or rather 
the realisation of the true purport of the union of Prajūā and 
Upaya.* The cardinal principle of Buddha, Dharma and 
Sangha, says the Pāktnī-vajra-paūjara, points to the state of 
citta shining in the unity of Sünyatà and Karuna.* 

Upāya has again very nicely been compared to a boat in 
the Prajnopaya-viniscaya-siddht. There it is said that com- 
passion is called raga (affection) as it affects, or causes 
happiness, to all the beings who are distressed with infinite 
sufferings. This compassion is like a boat which brings all 
beings to the favourable shore, and it is for this reason that 
it is called the Upāya. The commingling of this Prajūā and 
Upaya like the mixture of water and milk in a state of non- 
duality is called the prajno-padya.” It is an absolutely pure 

1 Quoted in the Kudrpgtentrghátanam of the Adeaya-cajra-sarngraha, p. 2; 
also p. 55 

2 ģūnyutā-karunā-bhinnark: yatra cittam prabhāvyate | 

so hi buddhasya dharmasya saūghasyā'pi hi dedanā | 
—Quoted in the Adpayt-pajra-tamgraha, p. 26. 
z raūjaty ascya-dukkhaughā-nutthāms tu duhkha-hetutah | 
raroa-saltvān watas tasmāi krpā rágah pragiyate 
upānayaty abhimatar: yan naukecá'nukütatah || 
sadā'nukūla-yogena saieo'payah prakirtitah || 
ubhayor mēlunam yac ca salila-Kgirayor tea | 
— — prajño-payol sa ucyate || 
—Prajno-páya-cinidcaya-siddhi, 
For the first Tina, viz., rafijaty adega, etc. MM. Vidhudekbara ease suggests 
the following correct reading (with the help of the Tibetan Translation) :— 
rakgaty asega-duhkhaughad rāgeņa duhkha-hetutah | 
| And for — — he suggesta yallokabhimatam phalam. 
—Vide Modern Review, October, 1930, 
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state free from subjectivity and objectivity, free from the mud 
of reality and unreality—from the definition and the defined ; 
it is neither duality, nor non-duality—it is quiescent—all 
good—all pervading, immutable and only to be intuited 
Within ; it itself is the wonderful abode of all the Buddhas— 
the divine Dhaurma-dhātu,—from it emanate all the three 
hayas, the three yānas, innumerable mantras, mudrā, 
mandala, cakra—all gods, demons, ghosts, men and every- 
thing else; ; it is like the wish-yielding gem (cintāmaņi)—a 
combination of both enjoyment and liberation (bhukti-mukti- 
padam). In the chapter on the meditation on the ultimate 
truth (tattva-bhāvanā) of the Prajūo-pāya-vinišcaya-siddhi it 
has been said that the truth is both Prajna and Upāya com- 
bined together; for, it is Prajūā as it is the absence of all 
"phenomenalization (nisprapaūca-scarūpatvāt), and it is com- 
passion, because like the wish-yielding gem it does everything 
for the good of the beings. Supportless is Praja, and 
supportless is the great compassion; they should be united 
like the union of the sky with the sky. In that stage 
there is no thinker—no thought—nothing to be thought 
of; there all seeing of sights, hearing of sounds,— 
muttering, laughing—enjoyment— doing of all deeds,—all 
become yoga for a man." 


te. 


t- Prajio-paya-viniicaya-siddhi, Ch. IV, Verses 10-16, Similar discussions 
on the nature of Prajfá and Upāya are found in many of the Tantras. In the 
Subhāzita-samgraha we find a discussion as to whether Buddhahood is to be attained 
only through Prajüá or only through Upāya. Tho answer ia that Buddhahood ia 

. 1o be attained neither through Prajūā alone nor through Upāya; but if the essence 
of both Prajü& and Upāya becomes of the same nature—if the two become insepar- 
ably counccted—become united into one, then and then only a Sidhaka bccomea 
entitled to the highest reality which is at onca enjoyment and liberation, 





idānīīh vicāryāte | prajñayā Kkeealayá hits buddhatearh syám na (no, — | <: 

= eed | upāya-mātra-karmeņā”pi | A IP 
* ucyate ce'dam, na keraļa prajid-matrena buddhateam mi'py upaya-matrena, 3 2* 
kintu yadi puna} prajfo-phya-laksanau samutā-svabhāvau bhacatah etau epic s. cem 
—— bhaeatah ekūkārau bhavatah tadā bhukti-mukti ofti.—Bendall's Edi- r 5 
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It is said in the Cifta-vi$uddhi-prakaraņa that as by the 
rubbing of two logs of wood fire is produced which is pure in 
the beginning, in the middle as well as at the end, and which 
shows evefything by its illumination, so also by the union of 
Prajna and Upaya the pure and luminous wisdom of the 
Yogin is produced. ‘The absolutely pure dharma-dhātu, that 
is obtained by properly churning the milk of Prajia and 
Upaya, is the destroyer of both pleasure and pain. 


(C) COSMOLOGICAL “AND ONTOLOGICAL SIGNIFICANCE 
OF PRAJNA AND UPAYA + 


We have hinted before that the conceptions of Prajfia 
and Upāya acquired a cosmological and ontological signi- 
licance in course of time. Prajūā is the passive principle as 
the dharma-kāya or the ` thatness ' (tathatā) with perfect 
purity and perfect knowledge in her; but the whole world 
(t.e., the sambhoga-kaya and the nirmāna-kāya) is a display 
of the Upāya, and the world-process itself in the form of the 
sambhoga- and nmirmána-küya is a means to lead all the 
sentient beings to the ultimate goal of perfect purification ; 
this principle of passivity and the principle of activity are 
then the two aspects of the one absolute reality. 

We have seen that the difference between šūnyatā and 
krpā is just like the difference between the lamp and the light 
and the unity of šūnyatā and krpā is also just like the unity 
of the lamp and the light. The import is that as light can- 
not exist without the lamp, so the lamp also is meaningless 


the nature of both Prajan and Upāva,—and in the nature of the combination of 
both Prajüü and Upüya it attains the highest realization. 

mo rdgena fajyate cuota ma virgina cirajyate | 

rāgā-n.gūrh samam kriol miudrü-siddhas tu jadyate || 

cittarh prajāā-srarūpēna lēthairo'pāņa-rūpakam | 

prajüo.p y^ »varüpega tamlifti,,.,..., prspcyate M 

— Suthà sitfa-samgraha., 

It is also said `n the SrT-.Akála-cakra.fantra that the Sahaja-body (Sakaja-tanu) 
or the dharma-k ya is neither Prajfi nor Upiya.—it is of the nature of them both. 
na prajhü nā'py upàyah sahaja-tanur (an dhatma-kdyo babhiva 
praj&o-pdya-rcarüpal khalu vigeta-tamo- frdne.ciphdna-cedat | 


* : —šrī-kāla-cākra-tantra, MS, (Cambridge, Add, 1364), p. 106(B), 
1 Verses 93, 97. 
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without light ; exactly same is the case with š$ūnyatā and 
karuņā ; karuņā which is existence cannot be there” without 
the void or the reality ; but the šūnyatā also loses her meaning 
without there being the world of existence,—aifd so there 
is an inseparable connection between the two like the relation 
of any illusory effect with eternity.' The world-appearance 
as a result of dependent origination is the grand bridegroom ; 
had he not been there the bride šūnyatā would have been 
dead as it were. But, on the other hand, had this beautiful 
bride of šūnyatā been separated for any time from the bride- 
groom, he would remain eternally under bondage. So the 
relation between š$ūnyatā and karunā is like the relation of 
inseparable conjugal love ; the love between them is the most 
natural love (sahajam prema) and so it is inseparable. 
Goddess Varahi who represents Prajīā is spoken of. as 
of the nature of knowledge, whereas god Heruka representing 
Upaya is spoken of as the knowable, and the Avadhūtī- 
mandala (the circle of perfect purification) is formed by the 
combination of both of this knowledge and of the knowable." 
From all these jt is evident that Prajūā is conceived as the 
absolute knowledge which is negative and passive, whereas 
Upaya is the positive and active principle. Prajūā is con- 


ceived as the female element while Upaya is conceived as the 


male element. 


| bhürebhyah dūnyatā nā'nyā ma ca bhāro'ali tām vind | 

ārinā-bhāram iyat krtaka-nityayorica |l 
—Adeaya-vajra-samgraha, p. 24. 

2 Ibid, Prema-poficaka (1-3). In the Subhügita-samgraha also we find that 
the nature of Prajfad is non-existence, whereas the nature of Upāya is existence; 
exsencelessness is Prajūā but of positive nature is Upáya. Sc the whole truth will 
be the unity o! both these positive and negative aspects. 

ātra eta’ bh4es-lokgand prajūā bhica-lakgona upaya itt | 

tāthā co'ktarh nihsrabhāva-laksaņā prajñā scabháva-laksana upàya iti taumāt 
projfo-pāya vidhānena  coditah | 

—Bendall's Edition, pp. 31-32, 

In another place it is said that Prajan: ie of, (he ontara of eanencelemies 
while Upüya is the causc of all existence, 

srabhācāsstarūpeņa prajná-bhagas tu samasthitah | 
~ epüyo bhāva-janūkoa bhadrap:dena deditah ||—Ibid., p. 70, 

In the Sanskrt portion of the Pākārņara (edited by MM. H. P Sate) 

pm aoa SERIE ss pesa spite Of, Ae existente abe etimolo (p. ine. 
a Pūkārņara Deni di Edition), P: 157. | 
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These conceptions of Prajña and Upāya have important 
ontologieal and eosmological bearing on the four philosophical 
systems of Nepalese Buddhism.' The Svabhavika school 
holds that 4here is no immaterial ultimate truth in the form 
of the soul substance; matter is the primordial substance 
from which the world proceeds. Tiis matter as the ultimate 
substance has two modes which are called prarrtti and 
nivrili, action and Test, dynamic and static, concrete and 
abstract. Matter is eternal as a crude mass (however 
infinitely attenuated in mirriti) and so are the powers of 
matter, These powers are not only active but also intelligent. 
The proper state of existence of these powers is the state of 
nivrtti or rest as the abstraction from all phenomena. When 
these powers pass from the state of rest into their causal and 
transitory state of activity the phenomenal world comes into 
existence and it again ceases to exist when the powers repass 
from pravriti to nivrtti. This niertti is the Prajūā* and 
the pravrtti is said to be the Upaya. Prajūā is said to be the 
abstraction from all effects while Upāya is the concretion of 
all effects or activities.” In the Aisvarika school these Prajūā 
and Upāya are deified as Ādi-Prajūā and Adi-Buddha and the 
visible world is said to be created from the union of the two. 
According to the Prajnikas' Buddha as the principle of active 
power first proceeds from ntortti or Ādi-Prajūā and then asso- 
ciates with her and from their union proceeds the actual visible 
world. The principle is symbolized as Prajūā being first the 
mother and then the wife of the Buddha." The well-known 


1 The systems are: (i) Svābhāvika, (ii) Aiévarika, (ii) Kārmika, and 
(iv) Yātnika. 
“2 Illustration of the Literature, ete.. by Hodgson, p. 149. 
a Ibid., page 148. 
va l & A sub-division of the Svūbhāvika school. 

5 Here it ja interetsing to compare with it the Sākta cosmological tradition 
of the Adi-Sakti, who is the mother of Siva and again the wife of Siva in cresting 
4 m the world, The above principle bas often bln explained a'so by the analogy o 
4 the oe Jt is said, * That Yoni, from which the wor'd was made manifest is 
dV | nente. In the erg" of tbo yantra or tri- —— is a bindu : from 
From one side of the 
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triad of Buddha, Dharma and Sangha has often been explained 
as Prajūā (Dharma), Upāya (Buddha) and the world-(Sangha) 
produced by their union. '* Buddha ' generally symbolizes 
the generative power, ' Dharma ` (or Prajna} the produc- 
tive power and their union produces Sangha.’ 

This conception of the two counterparts of the ultimate 
reality has its correspondence in the conceptions of the 
Garbha-dhütu and the Vajra-dhütu of Northern Buddhism in 
general. The Vajra-dhātu or the ' thunder-element ' is the 
immutable nature—it is, in other words, the tathatà element ; 
while the Garbha-dhátu is the ' matrix element ' or the 
phenomenal world corresponding to the tathāgata-garbha, 
They are the two parts of the Mandala.* Their union is 
symbolized in Nepal by the flame arising from the lotus or 
the moon-crescent (the flame symbolizing the male element 
and the lotus or the moon-crescent symbolizing the female 
element) or by the flame arising from the Kalasa (jar); in 
Tibet the union is symbolized by the Ašoka branch in the 
ambrosia vase, and in both Chinese and Nepalese Buddhism 
by Yin-yang (the female and the male). There Yoga con- 
sists in the mystic union of this immutable element, or we 
may say, the ' thatness ' of the dharmas with the active ele- 
ment as the material world. It is for this reason that the 
theory of Yabyum (the male and the female) could find so 
much prominence in Northern Buddhism, particularly in 
Nepal and Tibet where almost all the divinities are accom- 
panied by their female counterparts in a state of close union. 

Getty interprets the Mudrā (the posture, generally of 
the hands) of Vairocana (the Lord Supreme of the Shingon 


here to compare with it the well-known triangular yantra of the Hindu Tantras. 
Cf. atso: trikoņākāra-sambhūto dharmodaya iti #mrtah—nand from it originated the 
whole universe and all the gods and goddesses.—Ree Acintyi.deaya-kramo-padesa, 
M8. (C.L.B, No. 13124) p. 13A), 

| Cf, ' From the union of the essences of Upaya and Prajñi proceeds the 
world which i» Sangha’  (Püjà Khanda) quoted by Hodgson, p. 127. Also of. 
The Gods of Northern Buddhism, by A. Getty, p. 11. 

3 Here the Mandala is the circle with Buddha Mahāvairocana in the cenire 
and with numberless manifestations of his body, such as Buddhas, Rodhienttyas 
and others, gathered round him. 

3 Sve The Gods of Northern Buddhiem, by A. Getty, 
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Sect) as indicative of this mystic union. '' As Dhyānī 
Buddha he has the Dharma-cakra-mudrā, which the Tibetans 
call 'lhabdong-shesrab, or the union of” wisdom with 
matter." ' 

This two-fold division of the ultimate reality is also 
found in the Taoism of China. There also Tao means ‘ The 
Great ' (cf. Skt. Brahman) and Tei is the power, or activity 
or the Sakti of * the great °. They are the negative and posi- 
tive aspects of the one truth. Creation proceeds through 
their union—through Yinn and Yang (the female and the 
male). 

With this conception of Prajūā and Upaya as Niortti 
and Pravrtti or as Ādi-prajūā and Adi-Buddha we may com- 
pare the conception of Siva and Sakti and the aham or the 
' I-ness ' produced by their union ($iva-šakti-mithunapiņda), 
According to the Hindu Tantras the ultimate truth is the 
union of Siva and Sakti. Siva represents pure consciousness 
which is inactive—the static aspect of the ultimate reality ; 
while Sakti represents the world force—the kinetic energy of 
the ultimate truth. Siva is Nivrtti and Sakti is Pravrtti and 
in the ultimate state they remain in a union of oneness.” 


1 “As Adi-Buddha he has the mudrā of the Six-clemente, which a'so 
indicates the same principle, and although rare in Tibet, ia often found in Japan. 
The index finger of the left hand is clasped by the five fingers of the right. The 
six fingers represent the Six elements which when united, produce the six-fold 
bodily and mental happiness." He further explains: " The five fingers of the 
right hand represent the five material elements of which man is composed: earth 
(little finger), water (ring finger), fire (middle finger), air (index finger) and ether 
(the thumb). The index finger of the left hand represents the same symbol of 
Ādi-Buddha ; for the sixth element, the mind (manas) is a particle of his essence. 

The two hands, thus representing the union of the Spiritual with the Material, 
correspond to the Vajra-dhātu and Garbha-dhātu of the Maņdals of the two parts. 
The Vajra-dhdtu, represented by the index finger, is the ` diamond ` element corres. 
pond ng to the spiritual world. The Garbha-dhātu, indicated by the five fingers, 
is the ‘matrix’ element, corresponding to the material world.” Jbid., p. 30. 

3 Cf, the Hindu Taotric principle of dé&ignating the Sahasráfa (situated 
in the cerebrum region) to be the abode of Šiva and the lowest Mūlādhāra-cakra to 
bo the seat of Sakti in the form of an electric force, generally known as the 
Kūlakuņģalinī-4akti; this lower region where Sakti resides is generally known as 
the region of Praortti while the higher region or the region of pure in'e'lection 
in called the region o: Nierifi—and the Sidlmna consists in rousing the Saktr, 
residing in the region of Pravrtti, to unite with the Siva residing in the region of 
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From the cosmological standpoint Siva is said to be the Bindu 
(of white colour to suggest the comparison with seed or semen) 
and Sakti is Rakta (of red colour to suggest the comparison 
with ovum) and this Bindu and Rakta unite together to pro- 
duce the principle of I-ness or egoism. 

But we should notice here n very important point of 
difference between the Buddhist conception of the two aspects 
of the truth and that of the Saktas, Saivas as well as of the 
Taoists. In Sükta-tantra, Saiva-tantra as well as in Taoism 
the passive subjective aspect of the ultimate reality is con- 
ceived as the male, whereas the active counterpart has always 
been conceived as the female, and this conception of passivity 
as the male and the active counterpart as the female is found 
in many of the systems of Indian philosophy as represented 
in the Tantras. The Purusa of the Sārnkhya-system is 
absolutely qualitiless and inactive, while all the gunas with 
all their active functions belong to Prakrti who is generally 
conceived as the female. In the Vedanta the Brahman is 
qualitiless and indeterminate, while the world-illusion is 
ascribed wholly to the activity of maya, and this māyā in the 
popular Vedāntic literature bears an air of femininity. But 
here, in Buddhism, we find the conception reversed ; Sūnvatā 
or Prajūā which is qualitiless and unchangeable is conceived 
as the female, while Karuna or Upaya with the active inspira- 
tion is conceived as the male. It may, however, be noted 
here that the conception of the female as the passive and the 
male as the active is not also quite unknown in the history of 
Indian thought. | 

In the Buddhist Tantras Prajūā and lt have 
sometimes been expressly identified with Sakti and and Siva. 
Sakti is the šūnyatā-perception contradicting all affirmation 
about — Perfect bliss is obtained from the ss à > of 
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Siva and Sakti and this bliss is the — non-duality ; but 
in the ultimate reality there is neither the Siva nor the Sakti.’ 
In some places, however, the Bodhi-mind in its active 
state 1s spoken of as the Upāva while the goddess Natrātmā or 
Sūnyutā or the void-knowledge as the Prajūā. In the Guhua- 
siddhi we find that the presiding deity over the mind is the 
Lord Supreme (Bhagavin) and Prajūā is the adamantine 
woman,* and the Lord was amorously sporting with this ada- 
mantine woman in the form of Mahüsukha. When the 
Bodhi-mind in its upward march reaches the ultimate state, 
it merges itself wholly in Nairātmā or Süngyatà or the Sahaja- 
bliss—and this merging of the Bodhi-mind in goddess 
Nairatma, or perfect vacuity of the nature of intense bliss, 
is called the union of the Lord Mind and the Lady Vacuity. 
Thus Kukkurīpāda sang in a song, ' Desireless am I (the 
goddess Natrātmā), and the void-mind is my husband '.* 
Tillopāda says in his Dohās, * Where the mind and the vacuity 
enter into the bliss arising out of this communion, the objects 
of the senses are not perceived at all '.* * The Mind is the 
Lord and the Vacuity is the Lady; they should always 
be kept united in the Sahaja '. In a Doha of Kanhu- 
páda it has been said that the Lord-mind merges himself in 
his wife vacuity and becomes one with her as salt dissolves 
in water." In some places again intense bliss (mahasukha) 
as the ultimate nature and as perfect knowledge has been 
spoken of as the Yogini, and the Bodhi-mind as the Yogin. 


t šira-Jakti-«amāyogāt sat-sukharh param adeayam | 
na divo näpi aktid ca ratr)-ntergata-saristhitem || 
—Ucehugma-tantra, quoted in the Adraya-cujra-samgraia, 
2 bhagarünili nirdigtam citlasyī'dkipatiļ prabhuh | 
rajro-yosit smrtā prajūā ya sā sapajriņā-tmikā || 
3 háum nināsī kha-mmaņa-bhatūrī | Bong No. 20. 
4 citta khasama jahi samasuha ‘palatthas | 
(india-visaa tahi matta) ņa dīsai || 
—Dohà No. 5. (Dr. P. C. Bagchi's Ed.) 
5 manaha (bhaavā) khasama bhaacai | 
(divārātti sahaje rahian || 
' —Dohd No. 17. (Dr. P. C. Bagchi's Ed.) 
& jima loma cilijjai pāņiehi tima ghariņī lat citta | 
samarasa jai takkhaņe jai puņu te sama witta || 
—Dohd No. $2. (Dr. P. C. Bagxhi's Edition) 
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This Yogini is variously called the Jūāna-mudrā (the 
woman of knowledge) or the Mahā-mudrā (the great 
woman)—she is the Sahaja-damsel, with whom the Yogin 
remains united day and night. The Yogin often says, he 
would not live without her kiss and embrace—he passes his 
dark night (of ignorance) in union with that great woman. 
ln the Caryā-padas of the siddhaciryas we find many songs 
about this transcendental love and union of the Yogin and 
Yogini often garbed in the metaphors of ordinary love and 
sex-union of man and worhan. . 





(D) PRAJNA AND UPAYA AS MALE AND FEMALE 


The fundamental theological position of the Buddhist 
Tantras and that of the Hindu Tantras thus become the same. 
As there is the belief in the Hindu Tantras that the two 
aspects of the reality are revealed in the world in the form 
of male and female in general, so there is the belief in the 
Buddhist Tantras that all men and women are nothing but 
the manifestation of Upāva and Prajiia respectively ; or in 
other words, all men and women are Upāya and Prajūā in 
their ultimate nature. 

In the Buddhist Tantras Prajūā has generally been 
designated either as the goddess (bhūgavatī) or as the Mudra 
(which technically refers to the woman to be adopted for the 
Sadhana), or the Mahā-mudrā, or the Vajra-kanyā, or as the 
young woman (yuvati), or often as the female organ.' In 
the Hevajra-tantra Prajūā is called the mother (jananī), the 
sister (bhagini), the washer-woman (rajaki), the dancing-girl 
(nartakī), the daughter (duhitā), the Doma-girl (dombī), 
etc. These names are sometimes explained very arbitrarily. 
It is said that Prajūā is called janani because she gives birth 
to all the beings of the world; she is bhaginī as she shows 
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all the differences (ribhāga) ; she is rajakt because she pleases 
all the beings (raūjanāt) ; she is duhitā as she accumulates 
all the qualities (duhandt); she is nartakī because of her 
changing character ; she is dombi (a woman of a very low 
untouchable class) because she cannot be touched." In the 
commentary of Krsņācārya (Hevajra-panjika or Yoga-ratna- 
mālā) it has been explained that Prajūā is jananī because in 
the form of ' great-bliss ° (mahāsukha) she gives birth to 
the world.* Again as the beginners cannot grasp her 
steadily, she is called nartākī.* She is asparšā as she cannot 
be grasped by the-senses.* Ç 


4 janani bhamyate prajāā janayat yarmat jagaj-janar | 
bhaginī'tī tathd prajūā tibhāgaru daríoyet yatak || 
rajakī'ti duhitā ca nartaki ca prakathyate | " 
rañjanát sarvā-sattcānām Tajaki'ti. tathd amrtá | 
gunasya duhanūt prajid duhitā ca nigadyate | | 
nartaki bhanyate prajhā caūcalatvāt mahākrpā | 
asparia bharati yasmāt tasmāt dombi prakathyate Ü 
—Hevajra-tantra, MS. (R.A.S.B. No. 11317) p. 18(B). 

These lines also occur in the Sampuftikā. Cf. MS. (R.A.S.B. No. 4854) 
P- 4(A), - 

2 wnahá-sukhá-karena visedsya janandt janani | 

—MS. (Cambridge Add. No, 1599) p. 20(A). 
x Gdi-karmika-sattcaih sthiri-kartum. asakyatedt nartaki | 
—lIbid,, MS. p. 20(A). 
4 indriyünüm agocaratoāt | h 
—Ibid., MS. p. 20(A). 

Here of course the designations of Prajāš ae mother, sister, daughter, eic.. 
have got some sort of metaphysical significance; but in other places the p'ain 
implication is that the mother, sister, daughter, or any woman of any caste, bow- 
ever low it may be, can be adopted as tbe Prajñā (or the woman) in the mystic 
practice, 

mātararu bhaginificaica duhitūm bandhacin tathā | 

brühmanim kķatriņīācaifra vaisypām fūdriņīm tathā | 

natin rajakin ca dombim ca caņdālinīm tathā | 

prajūo-pāja-vidhānena pūjayet tattraratralak q 
—Samputikà, MS, pp. 3(A), 3(B). 

See also, Prajūo-pāya-rinidcaya-siddhi, Ch, V, Hevajra-tantra, MS. pp. 12(A), 
60(B) ; Ekalla-cira.ganda-mahà-rogana-tantra, MS. p, B(B). 

In justification of this action it is said, Prajūā is devoid of all thought- 
constructions and consequently she is above all the notions of differences; that 
being the case, for a Yogin there should not be any notion of difference among the 
mother, the sister, the daughter and any other girl even of the lowest caste. If 
there he any notion of distinction at all it is to be understood that the Yogiu is 
not yet fully fit for the Yoga, for be has not obtained the šūnyotā.knowlēdge which 
effaces all such notions of distinction. It is therefore warned that the Prajñë should 
be carefully worshipped so that no notion of difference may arise at all—s«cpitacy’ 
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In the Srīguhya-samāja- tantra a beautiful girl of sixteen 
to be adopted in the practice is said to be the Prajūā.' 
Saraha-pada in one place salutes all young women, who are 
described as the embodiment of Prajia—who are like the 
wish-yielding creepers personified—who destroy all the 
sufferings (kleša) of the three worlds.* In the Hevajra- 
tantra also the female is called the Prajūā whereas the male 
is called the Upāva.* In the Sri-cakra- -sambhāra-tantra we 
find—' Appearance, Method and great compassion are the 
male deity whilst the void, Prajnà, tranquillity and great 
bliss are the female deity '.* In the wvàlavali-vajramàlá- 
tantra it is said that the goddess Prajfia resides in all women 
and the Lord remains in all men.* In the Ekalla-vira-canda- 
mahà-rosana-tantra the Lord Candarosana explains to the 
Lady that all men are of the nature of the Lord who is Upaya 
and all women are of the nature of the Lady who is Prajna ; 
and the whole world is of the nature of the unity of Prajūā 
and Upaya. As the son of Māyādevī Lord Buddha was the 
incarnation of Upāya and his wife Gopā was the incarnation 
of Prajna or Prajūā-pāramitā—and Lord Buddha attained 


prayātnena yatha bhedo na jayate, Sampupikà, MS, p. 3(B); Hrecajra-tantra, 
MS. p. 12(A); qf. vlso Herajra-panjika, MB, pp. 17(B)—18(A!; Citta-viduddhi- 
prakarana, Verses 101-106, (Cf. Srī-guhyā-samāja, Ch. V.i 
1 godalā-bdikāri samprapya pyogitāra kānti-suprabkām | 
gandha.pugpīkulām Krted tasya madhye tu kāmayet || 
adhivestya ca tām prajāāh. . $^ 09». MB 
—Polala IV, p. 19 (G.G.8.). 
Cf. also: ..... pam kāūcit acabha-(ea?) prajaó-rüpema sarva-lakkrto- 
gatra.trivali-taranga-bhaagdbhirima. . . ` . . ete, 
—Quotel in the Subhdyita-samgraha, 
z yüsüm ākrtir aprapaūca.rimala-prajāāmagī sarvagá | 
aikgāt kalpa lataica tribhueane yah klege.jedla-cchidah 
éti-mad-vajra-pada-nhkwtda yucalayoe lūbhyo namah #arcatoh || 
— Quoted in the Suabhdyita-sarngrahe, 
* yort tāvat bhaect. prajūā upayah purugaļ «mrtaļ | | 
Cf. also: Ibid., MS. p. 30(B). Cf, also: Sahaja siddhi of Pombī-Heruka. 
—M8. (C.L.B.) p. 82. 
Cf. also: prajīā pracedayet talira vajra.kanyām. athinyapat l 
E —Pākārņaca, p. 167 vadis Edition). 
* Translated [rom Tibetan by Kaci Dawassmdup, p. 28. 
* sgreanári-maya. A — piqemete — wan, 
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mahāsukha (supreme bliss) of the nature of Nirvāņa in union 
with the Prajūā Gopa.' 

The Paūca-krama of Nāgārjuna-pāda, we have seen, 
speaks of four grades or stages in 4ünyata, of which the first 
is the Sinyaté and the second is atišūnyatā. Sūnyatā 
has been described as Prajūā* and it is also called the 
woman.” Atisūnya is called Upāya,* and the sex analogy is 
also there.” 

In some places Praja is described as the female organ 
and Upaya as the male organ. Prajīā is called the female 
organ because it is the abode of all pleasure which is great 
bliss (mahāsukha).* Again it is said that Prajūā is called 
bhaga as she breaks or obstructs all the afflictions.’ It can 
also be inferred that the female organ is called the Prajūā 


1 māyāderī-zulaš cā ham canda-royanatam gatal | - 
team cea bhagavati gopā projūā-pāramitā-tmikā | 
yàvantas tu striyah sarvās.t(v)ad-rūpeņdira tā matā% | 
mad-rüpena pumdrheas tu sarea cca prakirtitáh | 
. deayor bhaéva-gatam caitat prajūo-pāyā-tmakarh jagat | 
—MS. (R,A.S.B. No. 9059) p. 16(B). 
Cf. also: maráh vajradhard-kardh yostlah vajra-yositah |l 
—Ibid., MS. p. 15(A). 
2 4% diokara šūnyarh prajūā ca cilta ca paratantrakam 
—MS. p 20(A). 
3 gtri-samjnd ca tathà proktā, ete. 
—IJbdid., MS, p. 20(B). 
4 ülokà-bhüsam ity uktam atidūnyam updyakam | 
—][bid,, MS, p. 20(B). 
Cf. also: prajüo-páya-samdyogüd tti | dūnyai projāā loka iti yārat / ati. 
(Pu dünyam upāya ālokā-bhāsa iti yārut | tayoh samayogo’ bhydsah. 
* l —Paūca-krama-tippanī, MS. p. 43(B), 
' 5 (J. ragad caiva virdgad ca deawor antarita.trayam | 
7 doindriyarya ramūpaliyā cajra.padma.samāgamāt | ete. 
^ - — Pañea-krama, MS, p. 22¢A). 
NT & Of. pena kleto panihanyate / prajnā.dhināš ca te kleéál raukhgūt prapa 
= bhaga ucygate, 








—Hevajra-tantra, MS. p. ILA). 
Cf, also: yoni-svabhaeatah prajhd. wpàyo bhácd-aksanam || 

uda ERI — Sri guhya samája-tantra, p. 159. 
6f. kha-dhātu-vajra «avhyogāt, ote. 

bh ñ x hs <Q) 


| —Kriya-sdihgraha, MS, p. 75(A). 

onjanan  bhagam ākhyātai klefa-mürüdi-bhanjanát | 

 projhübadhy14 ca te kledās tasmat prajñā bhagocyate | 
"aw mow! == —Hevajra tantra, 
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because all the beings have their birth from here as all the 
beings have their origin from the Prajūā or the Sünyatà.' 

It is said in the Hevajra-tantra— The lord is of the 
form of the seed while its pleasure is called the girT '.* These — - 
Prajūā and Upāya as the symbol of the female and the male 
organ are generally called the lotus and the thunder.” We have 
seen before that Vajra is $ūnyatā ; it has also been extensively 
used as the synonym for the male organ. The use of the 
lotus as the symbol of the generating organ is rather well 
known, but the use of the Vajra for the male organ is rather 
technical. They are also ease ud called bola or bolaka 

- and kakkola or kakkolaka 


(E) PRAJNA-UPAYA AS LALANA-HASANA, LEFT AND 
RIGHT, VOWEL AND CONSONANT, ETC. 


Prajūā and Upāya are also called Lalana and Rasana 
which are The names for the two nerves Ida and Pingalā well 
known in the Hindu Tantric nerve-system. The nerve where 

P4 the two nerves commingle is called the Aradhūtī which is 
again the middle nerve corresponding to the Susumnā nerve 


1 dharmo-dayo-dbharai jūānai kha-samarm sopūgā-nritam | 
trailokyas tatra jāto hi prajno-pdga-scargpatah lJ 
—Hevājra-tantra, M8. p. 28(B). 
Cf. Comm. tha tan-mudrā-yorit-kamalnh dharmo-dayam | 
2 dūkrā-kāro bhavet bhagacān tat-sukham küming amrtam | 
—MS. p. 23(B). Cf. also Heruka-tantra, 
2 Of. Prajūopāya-cinišcoya-siddhi, p, 42; stri-ndriyarh ca yathü padma) 


rajrah pumse-ndriyam tathá | 
—Jfāna.siddhi, Ch. 2, Verse 11. 
Cf. rajrā-bja.ghargaņāt prajūo-pāyasamāpattyā. Comm, on — ot 


f. also: Sahaja-siddhi of Pombī-pāds, quoted in tho Subhas 


Hevajra- » M8. p. 21(B). (kha-dhātāriti padmesu); Dak (Ed, 1 
Dr. N. Chaudburi), p. 193; Kriya.covgraha, MS. pp. 75(B), DAY guhya- 
M Tris Se Magi ein 25, 28; Comm. — (B.N. Bans, No, B3) — 

YU PM. NONU POETE ENG i zīmes a Siwi mr AT 
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of the Hindu Tantras ; and this nerve is regarded as the way 
to nirvana. It has been said, ' Lalanā is of the nature of 
Prajia, and Rasanā remains as Upaya, and Avadhüti remains 
% in the middle as the abode of Mahāsukha.'* We may note 
here that in the Hindu Tantras the nerve Id@ which 
corresponds to the Lalanā and which is of the nature of the 
moon is said to be the Sakti and Pingalā, corresponding to 
the Rasanā and of the nature of the sun, is spoken of as the 
Purusa (the male principle).* Again these Lalanā .and 
Rasanā are said to carry seed and ovum respectively.” We 
may also notice that Prajūā has been called vāma (left) in 
the Paūca-krama * and Upāya has been named daksiņu i 


1 Südhana-mülà, p. 448. 
Cf. aloo; leland prejnā-svarūpeņa fasano paya rāmathitā | 
tayor madhye gūta deri arhkāraru vifca-rūptņi | 
—~Heruka-tantra, MS. p, T4(B). 
€f. also: lalanü prajAd-scabhóvena rasano-pāya-saristhutā | 
aradhūtī madhya-defe tu grāhya.grāhaka-tarjitā F 
—Vajra-rārāhī-kalpa-mahā.tanira, MS. p. 27(A). 
Hecajra-tantra, MS. p. 3(a), Heruka-tanfra, MS. p. 15(A). 
lalaná rasanā "üdi projño-pāyaí ca melaka), U 
— PDākārņara (Ed. MM. H, P. Šāatrī), p. 158. 
3 cdmagd ya ida nddi dukla<andra-srarūpiņī | 
dakti-rüpa hi sà deci sūksād atmrta-rigrahā | 
dakse tu pifigald nüma purtigah sürya-eigrahal | 
raudrātmikā mahādecī didimi-kesara-prabvha |l 
—Sammohana-tantra quoted in the Safcakra.nirūpāņam, 
Ed. by A. Avalon, 
3 Cf. also: aksobhya-vahā lalang tasang rakta-pracākiņī | 
aradhūty amita-ndthasya ādhāra-bhūrinī sadā | 
z —Sadhana-mala, p. 448 (G.O.8.). 
akgobhya-vaha lulanā rosanā rakta.vāhinī | 
tathā prajūā cendra-vahā avadhūtī sā prakīrtītā i 
— Hecajra-tantra, MS. p. 3(A). 
tesüm madhye sthita nāģi lalang £ukra-váhini | 
€ ilakgīņe rasand khyālā nadt rakta-(prajrākiņī I 
k=... —Heruüka-tantra, MS, p. 14(B). 
ilā = (f. Vajra-varaht-kalpa-maha-tantra, MS. (R.A.S.B. No. 11985) p. 26(B). 
This MS., preserved in the R.A.S.B., seems to be substantially the same as the 










We should note one important confusion here. Laland is said to be Prajüà ~ 
but it is said to carry seed, whereas Rasaná which is said to be Upáya is said to 
carry ovum; ut the statement ought to have been reversed to be consistent with 
F E Mes} o I! of h o T trie Bud | | : 
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(right), and this Laland is also the nerve in the left side and 
Rasanā in the right side. Again Prajūā is often spoken of 
as the vowel or the vowel ‘ a ', or the series of letters begin- 
ning with `a ' (ali) ; and Upaya, in contrast, is Spoken of as 
representing the consonants, or the letter ' ka ' or the series 
beginning with the letter ‘ka’ (kali). In the chapter on 
Amanasikāra of the Advaya-vajra-samgraha we find that the 
letter * a" in the beginning of the word ' a-manasikdra ' 
implies the non-organization of all that is imagined to be 
produced." In justification of this interpretation it is cited 
from the Mantra-patala (second chapter of the first kalpa) 
of the Hevajra-tantra that as the letter * a ` is without begin- 
ning or origination, so also are all the dharmas—so the un- 
create nature of the dharmas as the šūnyatā is represented by 
; Prajūā who is šūnyūtā is, therefore, ‘a'. About the 
nature of ' a ' it has been said in the Nāma-sangīti that ‘ a ' 
is the first of all the letters, it is full of deep significance, it 
is absolutely immutable—it is long—uncreate and free from 
all vocal modulations.” * A ' is said to be the first and the 
most important of all the letters and all other letters are said 
to have evolved from this first letter * a”. In the Ekalla- 
vira-canda-mahdrosana-tantra we find that the vowel ‘a’ 
means the non-artificial innate nature, and, therefore, * a’ 
represents Prajīā and ‘ va ' represents the Upāya.* In the 
Hindu texts we often find that ‘a’ represents Brahma or 


died puruga-somjhd ca scuürü-küraéca daksginal,.—MS. p. 21(A). 
2 P. 61 (G.O.S.). 
a akürah sarca-carmügro mahd-rihah paramā-kņaraļ | 
māhā-prāņo hy anutpādo vag udahdra.carjital 9 
—Quoted in the Adraya-vajri-zapigraha, p. 62, 
m sārva-dkarmāņām ddy-anutpannatedt | ` 
T oc Ma ddh 
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ihe creator of the universe.’ In the Gita Lord Krsna says 
that among the letters he is * a '. So the fact of the letter 
‘a’ being the representative of Sūnyalā is significant. 
Often it is seen that Prajná or Sūnyatā is represented not 
merely by ' a * but by the vowels in general, * and is indicated 
by the general name ali (i.e., the vowel series beginning with 
ay In contrast with ali, representing Prajna, kali or 
the consonantal series represents Upaya. This Prajūā and 
Upaya or ali and kali are then associated with the moon and 
the sun, or the night and the day respectively." In the 
Aitareya-Aranyaka it has been said that the night is obtained 
through the consonants and the day through the vowels.“ 
Here in the Buddhist texts there is an inversion of the notion. 
But this in general may explain the association of alt with 
the moon or the night and of kali with the sun or the day. 
Lalanā and Rasanā have also been associated with the moon 
and the sun, and they are said to be the two nerves flowing 
from the left and right of the nasal cavity.” 


1 aküre Nyate brahmā ukdre liyate harih | 
maküre tiyate rudrah pragace hi parah amrtaly ] 
2 Cf, Sādhana-mālā, pp. 476, 557. 
3 prajtā'li kāly upūyēti -—Hevajra-tanira, MS., p. 20(A). 
Also : "kakāra dir yasyā'sau kādiķ külih, akārah ādir yasyā'sau ¿dir 


õli} |—Marmā-kalikā-tūntra, MS. (B.N. Sans. No, 83), pp. 9(A) amd 9(B). 


ali akārā-di-godada-svarān tatha tenaica krameņa kah kakārā-di-hakāra. 
paryantam |—M8., p, S3(A). Again, akārā.dir ālik kakārā-dih külib, —Hecajra. 
paājikā, MS., p. 6(A). 
4 athità-li4 candra-rūpeņa kāli-rūpeņa bhāskaraļ | 
candra-sürya-deayor-mela gouryādyās te prakīrtitāļ I 
prajūā-li kāly upāye'ti candrd-rkasya prabhedanāt | 
—Hevajra-tuntra, MS., p. 20(A). 
candra-sūryo-pārāgegu prajfiá-cajra-prayogatal | 
viline adcaye jūāne buddhateam ihka-janmani | 
in the So kasa jubere, p. 70. 
* ryanjanair eva rātrir Gpnucanti #rarair Ahani | 
—Aiítareya-Aranygaka (II 2, 4). 
by Dr. P. C. Bagchi in bis Studies in the Tantras, p. 73. 
.- oj. lalanā ratanā ravi-zari (dia conga vi pase | 
— Dohākogā of Kāņhu-pāda, verse No. 5. 
Cf. also: ‘the comm. Jaland-dabdend lik prajūā:candro vidhiyate | tasya rāma. 


 mdsüpufa-seabhüeas tena prēņa.pravēkiņš lalanā sthitā | rasand-fabdena — kali. 
DIEM s Sec BN. mes No. 47 


* 40(B). 
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Again Prajūā has been said to be the syllable * e ' and 
Upaya the syllable ' vam’. In the Sadhana-mala we find 
that Prajñš should be meditated on as the syllable * e '.' It 
is said in the Samputikā, ‘* Prajūā is said to be ' e ' while 
Upaya is the syllable ' qam ' ; and thiss! e ' shines only when 
it is adorned with * ram ”.''* In the Hevajra-tantra and in 
many other Tantras it is said, '' That divine ‘ e ' which is: 
adorned in the middle with the vajra is the abode of all bliss 
or happiness—it is the abode of all the gems of the Buddhas: 
all joy, qualified by the moments, is produced there; when 
one is established in this e-vam-kadra one realizes bliss 
through the knowledge of the moments.” In the Dohākosa 
of Kāņhu-pāda it has been said, ' He who has understood 
e-varnn-kāra "has understood everything completely.' * This 
“e` has again been called the mother and the ' vam’ the 
father and the bindu is produced by their union. Again, 
' e ' is the Prajūā and ' vam ' is the Lord in sex-intercourse, 
and the bindu is the immutable knowledge proceeding from 
their union.” This ‘e’ and ' vam ' have also been asso- 
ciated with the moon and the sun. But in explaining the 
well-known introductory line of the Sangiti literature, 
viz., evam maya $rutam, etc., the Samputika explains eran 
rather in a different way. It is said there that by 'e' is to 


^ sva-dhūtau cintayet dhīmān prajūām ¢héra-rapinim |F. 444. 

= ekārēņa smrtā prajña vankara ⸗ cü'py upājakam | 
cankdra-bhusitaé cā'sāc ekarah dobhate dhrucam | . 
adho-rddhea-samdpattya prajao-páya-scabhácata | | 


















EX y 
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~ —Herajra-tantra, MS., pp. 38(B), 30(A)7 
^ ecamkira je bujjhia gare sdala akcja |—Dohd 91. — nos 
Cf. the - emi Mar ir Pee | 
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be understood the earth which is Karma-mudrā, also known 
as Locanā; she is of the nature of great compassion and 
great expedience—she is of the form of the whole universe 
and is known to the whole universe; she resides in the 
Nirmána-cakra in thedotus in the naye. Varn implies water 
representing the Dharma-mudra or the goddess Māmakī; 
she is of the nature of universal love and concentration and 
resides in the Dharma-cakra in the heart in a lotus of eight 
petals.! We find this interpretation also in the Hevajra- 
pafjika of Krsnācārya.” But in offering another alternative 
meaning of the line eram maya $rutam, etc., the Hevajra- 
paūjikā says that by ' e ' is meant the female organ while by 
‘va’ is meant the male organ; by majyā is meant the sex- 
activity and by šrutari is implied the double nature of the 
südhana (viz., samwrta and vivrta). The commentator fur- 
ther explains that the male is of the nature of the seed, while 


1 Again ma (of maya) is fire, Mahā-mudrā, Pāņdarā is the Sambhoga-cakra 
in the throat; yá means air, Samaga-mudrá, goddess Karmakulā in the Mahkāsukha- 
cakra, ete, | 

Ct. ekāram prthivi jūēyjā karma-mudrā tu locanā | 

mūāhā-krpā mahopāgā ridva-rūpā tiéca-gocard | 

sthita nirmāna-cakre vai nābhau ciára.pañkaje fl 
rarh-kārarh tu jalam jūeyarh dharma-mudrā tu māmaki | 
maitri-pranidhi-rapa tu devi vajra.mukhe sthitā | 
dharma-cakre tu hrdaye agta-daldmbuje l 
ma-kàürass cahmir uddisto mahāmudrā tu pāņdarā | 
mudita-bala-yogenadevt padma-kulodbhacd | 
athitā sambhoga-cakre tu kanthe dey-egta-dala-mbuje l 
"vā-kāram vāyu-rūpastu sarca-kteda-prabhanjakah | 
mahā-samaya-mudrā vai deci karma-kuld mukhyé | 
upekgü jūdna-yogena tārā samrāra-tdriņī ll 

—Samputikd, MS., p. 10(A), 
ekürah prthivī jūcjā karma-mudra tu locanā | 
cotuhsasti-dale nābhau sthitā nirmāņa-cakrake | 
vorii-kārastu filam jüeyarn. dkarma.mudrā tu mámaki | 
ñ - samsthita tu dharma-cakre éduddha-dicyd-sfa-dald-mbuje | 

1 K drutāūti sahajam ityuktois deidhā-bhedena bheditam | 

m — sarhvrtarh deratā-kāram utpatti-krama-paksālaļ | 
bod 7a visti sva-scarüpon tu nispanna-krama-paksatal | 
satya-dvayarh somdintya tuddhānār dharma:detanā f 


zi —Hetvajra-tāntra ; sco Hevajra-panjika, MS., p. 2(B). 
"o. But 
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the pleasure is the female—they represent the Dharma-kaya 
and Sambhoga-kaya and both of them are combined in the 
nature of the Lord (rajra-dhara). Thus ' e" and‘ ra ' are 
the two aspects of the Lord ; they are also called samcerta and 
rinrita which again correspond to the šānyatā and karuņā or 
Prajūā and Upāva.' 

It is needless to say that many of these derivations and - 
interpretations. are merely arbitrary and they are introduced 
to demonstrate some purely sectarian view. Tt is for this 
reason that in the Marmakalikā-tantra and in the Hevajra- 
pañjikā all the alternative interpretations are called * sectarian 
interpretations ` (sampradāya-ryākhyā). Thus the verse— 

candalt jvalitā nābhau dahati paūca-tathāgatān" | 

dahati ca locanadinam dagdhe hum sravate sas I|? 
has got as many as five interpretations. In the first inter- 
pretation ali has been explained as the wind blowing through 
the left nasal passage and kali as the wind blowing through 
the right." Again canda means Prajūā as she is very terrible 
(candá) in destroying all sorts of afflictions; and 4li here 
"means Vajra-sattva.* Again canda is Prajüü who is am; 
and ali is Vajra-sattva who is kram.^ Again canda is Prujūā 
which is the left nerve, while ali is Upaya or the right nerve.* 
Again canda is Prajūā which is discriminative knowledge 


| ekārar bhagam ityuktarhcamhdrank hulidam emptam | 
mayēti célanam prokta ¿ratan gat. tad deidhámatam | 
tathā ca wakgyati | 
- dukrā-kāro bhared bhagacán tat-sukhar kámini «mrtam " 
dharma-sambhaga-rapateam vcajra-dharasya nem n 
tathā ca 
somertan kumkumasatkddam vierta sakha vanoa | 
ity onena hi rākyena iu tc rets ja esak ee eae Sa) 


dharma-sambhoga-láya-scabháram | 


é. Pino Sita: D 
`a dir bap ws a. prat 
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about the transcendental nature of origination and the ori- 
ginated ; while ali is the mind full of universal compassion.’ 
Here in these interpretations it is very easy to notice that ali 
has been explained as Upāya which contradicts the interpre- 
tation of all the Tantras including the Hevajra-tantra (of 
which the Hevajra-panjika is the commentary) ; Gli has also 
been said to be kram (while canda is am), which also is 
self-contradictory 

Gil) Advaya (non-duality) and Yuganaddha 
* (Principle of Unton) 


A study of the above speculations on the nature of the 
Bodhicitta will bring it home to us that the central point of 
all the Sadhana of the Tantric Buddhists was a principle of 
union. ‘The synthesis or rather the unification of all duality 
in an absolute unity is the real principle of union, which has 
been termed-as Yuganaddha. This principle of Yuganaddha 
is clearly explained in the fifth chapter (Yuganaddha-krama) 
of the Paūca-krama. There it is said that when a state of 
unity is reached threugh the purging of the two notions of 
the creative process (samsdra) and absolute cessation 
(nirvrttt), it is called Yuganaddha. When the transcendental 
nature of both phenomenal (samklega) and the absolutely 
purified (vyavadāna) realities is realized and the two become 
unified into one, it is called the Yuganaddha. Again, when 
the Yogin is able to synthesize the thought-constructions of 
all corporeal existence with the notion of the formlessness, 
he can be said to have known the principle of Yuganaddha. 
Thus the text goes on explaining that the real principle of 
Yuganaddha is the absence of the notion of duality as the 
perceivable (grahya) and the perceiver (qrahaka) and their 
perfect synthesis in an unity ; it is the absence of the notions 
of eternity and limitation and is their synthesis in an unity. 
Where there is no notion of extinction with some residual 
substratum (sopüdhi-4esah) or extinction without any residu- 


4 caņdā prajáá vtpatty- Vipanna-hrema- sen Can din eo / ālir mahd- 
karundmaya-cittam |—Ibid., zie Á9p. 10(B). a 
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um (anupādhi-šesah), i.e., no notion of the non-essentialness 
of the dhafmas (dharma-nairātmya) or of the self (pudgala- 
nairātmya)—that is what is called*the Yuganaddha ;—for, 
the very nature of Yuganaddha involves its freedom from all 
kinds of thought-constryctions. To realize through constant 
practice the truth of both svādhisthāna (which is the third 
šūnyūtā as self-establishment or the universalization of the 
self) and the resplendent. (prabkasvara, which is the fourth 
or the final stage as sarva-sinya) and then to "unite them— 
this 1s Yuganaiiha. To enter into the final abode of 
' thatness ' in body, word and mind and thence again to rise 
up and turn to the world of miseries—that is what is called 
Yuganaddha. To know the nature of saimvrti (the provisional 
truth) and (he paramārtha (the ultimate truth) and then to 
unite them together—that is real Yuganaddha. Where the 
mind does neither lose itself in the absolute ' thatness ', nor 
does it rise up in the world (of activity)—that immutable 
state of the Yogin is called the state of Yuganaddha. Here 
there is neither affirmation nor denial, neither existence nor 
non-existence, neither non-remembering (asmrti = non-sub- 
jectivity through the absence of the vāsanās) nor remembering 
(smrti), neither affection (raga) nor non-affection (arāga), 
neither the cause nor the effect, neither the production 
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* . 
like * uncreate ', * non-dual ', etc., all refer to this. In this 
way the Buddhas, whose number is innumberable like. the 
sand on the bank of the Ganges, attained perfection, a stage 
neither real nor unreal. "This principle of Yuganaddha 
should be meditated as well as practised, and in such a stage, 
the mind being absolutely free from the notion of all sorts 
of duality, there remains no distinction between the self and™ 
the enemy, no distinction of caste or relation ; there is no 
distinction in his mind between cloth and skin, gem and 
husk,—the scent of camphor or any othé® bad scent, praise 
and calumny, day and night, dream and perception, the 
ruined or the surviving, pleasure and pain, evil and good, hell 

" and heaven, merit and demerit.' , 
. In the Yuganaddha-prakāša of the Advaya-vajra-sam- 
graha it has been said about the principle of union that the 
Ë nature of the union of š$ūnyatā and karuņā is incompre- 
hensible ; void and manifestation always remain in union by 
nature. In the Sādhana-mālā it is said that the one body of 
the ultimate nature as the unity of both š$ūnyatā and karuņā 
is called the neuter or often as the Yuganaddha.* This Yuga- 


." 
1 gamsdra-nirrrtišcēli kalpaná-deaya-carjanát | 
ckī-bhāro bhaeet yatra yuganaddham tad ucyate || 
samkledam oyavadānaūīca jūāteā tu paramárthatal | 
ēkī-bhāram tu yo vetti sa vetti yuganaddhakam | 
sākāra-bhāta-sarhkalparm mirükdrateg-kalpandm | 
i €ki-krtya caret yogi sa vetti yuganaddhakam | 
MS grahyan ca grāhākaf caica dridhā.buddhir na vidyate | 
A abhitinata bhacet yatra tadáha yuganaddhakam | 
dādrate cheda-buddhistu yah prahdya pravartate | 
yuganaddha-kramā-khyarh vai tattoam telti sa panditah li 
prajnd-karunayor aikyam jääma) yatra pracartate | 
yuganaddha iti khyātah kramo' yam buddha-gocarah |l 
prajno-pága-samápattyau jūātrā sarta samāsatak | 
patra sthito mahüyogi tad bhavet yuganaddhakam | 
ity crams kalpanā nā'sti tat taddhi yuganaddhakam | 
yatra pudgala-nairātmya(rhi dharma-naitrātmyam tty api | * 


~ da katpanajā viviktatearh yuganaddhasya lakganarn | 

> - F jūātrā karmena tatteajñah svádhisthána-prabhasearam | 

— tayor eva *amájam yad yuganaddha-kramo hy ayam || ete. i 
ioa ; & —Vide Paáca-krama, 
432. 2 ¿kah seābhārikay kāyaļ 4nyatd-karund-deayab | i 
t 5r napurhsakam iti khyāto yuganaddha iti keacit [I 
k doa - 
4 


—Sādhana-mālā, Vol, II, pp. 5, 505. 
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naddha is called Advaya, it is the Bodhicitta,* it is the 
Dharma-kiya.* 

The conception of maithuna (conjugal intercourse) 
or kāma-kalā (as it is called in the Kama-kala-vildsa) 
of the Saiva or Sākta ,Tantras refers to the same prin- 
ciple. In the Kama-kala-vilàsa we find the principle 
very clearly explained. Siva or Maheša is pure illumination 
(prakasa-matra-tanu) or the abstract self-shining thought 
with all the principles of activity contracted within him 


- (antarlina-vimarsah) ; Sakti is the principle of activity or the 


inherent activity of thought (rimarša or kriyā-šakti) and she 
contains the seed of the future worlds (bhüri-cara-cara-bijam). 
Siva, however, realizes himself through the Sakti, and there- 
fore it is said that Siva is the form or beauty which is to be 
reflected in the clear-looking glass of vimar$a.* The philo- 
sophical implication seems to be that pure abstract thought 
cannot realize its own nature unless it comes back to itself 
through its own activity, and when it thus turns back to 
itself through vrimarsa it becomes the * Egohood '. Thus at 
first there is pure thought-illumination (prakasa), then the 
activity (vimarša) and by their union is produced ahamkāra 
or the ‘ Egohood '. This principle of ' Egohood ' is called 
the * mass produced through the union of Siva and Sakti ' 
(Siva-sakti-mithuna-pinda). We have already indicated that 
this Siva is thought of as the white matter (sita-bindu) and 
the Sakti as the red-matter ($ona-bindu), and if we are to 
expand the analogy, it comes to this, that just as all produc- 
tion is through the commingling of the seed and the ovum, 
through the union of the male and the female, so this 
' Egohood ' is the son, as it were, produced through the union 
of the Siva and Sakti.° This Siva is the Kama (he who is 


1 etad adeayam ity ukta bodhicittam idam param | | 
—IJbid., p. 17. 
2 Sekoddeía-tika (G.O,8.), p. 57. 
z ģiva.rūpa-rimarda-nirmalā-dardah|| 
KAma-kali-vildea, Verse 2. Kashmir Series of Texts and Studies, 


No. XII. 


* Ibid., Verse 5, — | N — 
. 5 Kūmä-kalä-viläsa, Comm, on Verse 7. 
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desirable) and the Sakti is the kala * and their union is the 
Kāma-kalā. 

The principle of union is often illustrated in the Buddhist 
Pantheon by the representation of many of the gods embrac- 
ing their consorts or female counter-parts. The Lord 
Supreme as the Vajra-sattva or the Vajra-dhara is often re- 
presented as embracing his consort variously called as the 
Vajra-dhatvi$vari or Vajra-varahi or Prajūā or Prajūā- 
pūramītā or Nairātmā. Lord Heruka in the Heruka-tantra 
is represented as filled with erotic emotion (šrūgāra-rasa- - 
samanvitam) and deeply embracing his consort Vajra- 
vairocani in great joy of compassion (karuņā-mahotsava).* 
In the Sri-cakra-sambhüra-tantra the Lord is depicted as 
embracing Vajra-varahi who clings to him (in sexual union) 
and who is red in colour (red colour of love). To illustrate 
the principle of union they are depicted as in sexual union 
touching at all points of contact.” In the Sūdhana-mālā we 
find that Heruka, as embraced by his Prajūā, represents the 
knowledge of the non-dual union.' Lord Adi-Buddha em- 
braced by his Prajūā is said to be the non-dual (advaya) 
truth.” In many of the Saádhanas we find that the god to be 
worshipped is to be meditated on as in union with or deeply 
embraced by his female consort and as enjoying great bliss.* 
We have seen that the five Tathāgatas or the Dhyānī 
Buddhas, viz., Vairocana, Aksobhya, Amitabha, Ratna- 
sambhava and Amogha-siddhi, have their female consorts 
Vajradhütviévari, Locanā, Māmakī, Pāņdarā and Aryatara, 
and these Dhyānī Buddhas or Tathāgatas are generally des- 
cribed with their own consorts or Saktis. Earlier we have 
referred to the fact that many of the Buddhist gods of Nepal 
and Tibet are depicted in yab-yum or in union. Often the 
god holds the yum (the female) on his knee in the archaic 


Ibid., Comm, on Verse 7. 
Heruka-tantra——M 8, (R.A.S B. No. 11279) p. 31. 
Srī-cakrā-sambhāra-tāntrā, pp. 27, 29. 
adraye-yoga.jāānarm tu projtā-lihgita-herukam | 

—Vol. IT (G.O.8.), p. 503. 


Ibid., p. 505. 
Ibid., pp. 491, 500, 502, 529, 532, 597, 539, etc. 
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manner of Siva holding Parvati or Uma. Thus Avaloki- 
tešvara is often depicted as holding his Sakti on the knee. 

* Most of the Buddhist Tantras are Sangiti in type 
and the Lord Supreme as the Bhagavan Buddha or the Lord 
Vajra-sattva or Vajra-dhara is depicted as preaching these 
principles of Sadhana in an assembly of the Buddhas, Bodhi- 
sattvas, Tathāgatas an( others; but sometimes we see that 
the Lord Supreme is not preaching in the assembly, but is 
depicted as explaining the principles of esoteric practices by 
way of answering the questions of goddess Nairātmā or Vajra- 
varahi or simply Vārāhī, who, out of compassion for the 
auffering beings, puts all sorts of questions as to the secrets 
of the practices through which all beings may attain libera- 
tion. In the Hevajra-tantra we see that goddess Nairātmā, 
deeply moved by the miseries of the beings, is entreating the 
Lord to explain all the secrets through which the suffering 
world may be delivered. "The Lord is moved by her request ; 
he kisses her and caresses and coaxes her in deep embrace and 
explains to her all the secrets of Yoga through which all 
beings may be liberated.' In one place, however, goddess 
Nairatma asks the Lord to explain what is meant by their 
Cakra. The Lord replies that it is a place with four corners 
and four doors decked with Vajra-threads ; within it remains 
the Lord with the Lady in deep passion of the nature of Sahaja- 
bliss; and from their union proceed all the goddesses 
in all the quarters.” The Vajra-vārāhī-kalpa-mahā-tantra,” 
the Ekalla-vira-canda-maha-rosana-tantra,* etc., are written 


„1 C: kapāla-mālinaru viram nairātmā-iligta-kandhargm | 
pāāca-mudrā-dhararh devarh nairātmā prechati svayam i 
asmac-cakrarh teayā kathitarn panca-daía-pariváritam | 

tad idem maņģalari kidrk prāk ma jAdtarh maya prabKo |i 
cumbayited tu mairātmārh kgipted vajra kākkolake | 
- mardapitvā stanar dêro mangalarnn samprakadate || | 
` c x Hecajra-tantra, MB. p. 55(B). 
prechati tatra sâ deri rajra-pūjā-prayogatah | — 

otatkaņa. Kīdgdo dera kathayosea mahaprabho | ° 

— EPOR NE | | Ibid., MS. p. 61(A). 
| | (A), 69(^), 691B), etc. | 


ja 














THEOLOGICAL POSITION OF THF TANTRIC BUDDHISTS 119 


entirely as dialogues between the Lord and the Lady i in exactly 
the same manner as described above. We have noted before 
that in the Ekalla-vira-canda-mahé-rogana-tantra the Tord 
says that in the form of the unity of the four kinds of bliss, 
free from all notions of existence and non-existence—as the 
principle of non-phenomenalism, he resides in all men ; while 
the Lady replies that she also, in tlie form of the unity of 
šūnyatā and karana, as the ° non-construct ' bliss, resides in 
all women.’ It may be noted that the Hindu Tantras are 
also generally introduced by way of a dialogue between Lord 
Siva and his Sakti Parvatt ; there also, Pārvatī (who is the 
mother of the world as Prajfi also is), out of deep compassion 
for the beings, asks the Lord about the path through which 
the beings may be liberated, and in way of replying to the 
questions of Parvati Lord Siva explains to her all the secrets 
of Yoga. It's indeed very hazardous to postulate on the 
basis of this similarity of form in the Buddhist and the Hindu 
Tantras any theory concerning the priority of the one to the 
other ; it is, nevertheless, to be admitted that the resemblance 
is striking, and in later time with the gradual decay of 
Buddhism and the revival of Hinduism the Buddhist Lord 
Supreme with his female counter-part could very easily con- 
ceal himself behind the Hindu god Siva with his Sakti Parvati 
or Gaurī or Durgā. This confusion between the two pairs 
of the Hindu and Buddhist divinities is palpable in the 
Hindu-Buddhist vernacular literature of India. 


ea 
| bhded-bhicd-cintrmuktad catur-ānandatka-tatparaļ | 

nigprāpaicā-sparūpo harh sarca-samkalpa-varpitah |) 
mam ma jānāti ye müdhüh sāūrca-purt-rapuzgi atkitam | 
tēgām aham hitd-rthdya paned-karena samasthitah i 
atha thagaeali dreega-rajrī samádhim àpadye'dam udajahara,— 
fūnyatā-karuņā-bhinnā dirya-kāma-sukha-athitā | 
tartā-kālpū-rihīnā ham nigprapatod nirākulā | 
maim na jānanti ye nüryah sarca-stri-deha-sasasthitám | 

x tāsām aha hitd-rthdya pated Karena samsthitüm | — 
atha bhagarān krsņācano (?) gddhena bhagacati-dcesavajrtin » 
cumbayited samdlihgya cá'mantrayate «ma | < 
deri devi mahā-ramyar raharyarh cá'ti-durlabham | etc. 

—MS. (R.A,8.E,, No, 9080) pp. 1(B)-2(A). 


I. 
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* 
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The Buddhist Tantric literature of the Sangiti class 
i (i.e., where Lord Buddha himself is depicted as the preacher 
- of the truth contained in the body of the book) invariably 
begins yi the sentence—eram maya Srutam  ekasmin 
samaye bhagavān sūurva-tathāgata-kāyau-vāk-citta-hrdaya-vajra- 
yogit-bhagesu vijahdra. The general meaning of the sentence 
is — It is heard by me that once upon a time, the Lord 
sported in the heart of super-human knowledge arising out 
of the body, speech and mind of all the Tathāgatas '. But 
the line has been explained in various ways in various Tantras 
and their commentaries. Of course, as pointed out before, 
in many cases the interpretation is absolutely sectarian and 
as such purely arbitrary. The word bhaga may be (and has 
. often been) explained to mean the six super-human qualities, 
^. viz., all sovereignty (aisvarya), energy (virya), fame (yasas), 
- beauty (sri), knowledge (jūāna) and detachment (vairāgya) ; 
w and taking the word bhaga in this sense the above line may 
be explained in the following way: the lord shone in bliss 
= in the transcendental qualities belonging to the body, speech 

^ and mind of the Tathagatas. But the Guhya-siddhi of . 
ES Padmavajra says— There is renowned Prajūā who is divine 
» = and who sanctions all fulfilment ; that which remains in her 
is called the syllable bhaga,—that is the pure truth; and I 

- ` have worshipped it from the standpoint of the absolute.” ' - 
= $ Here it seems that the truth (tattva) that remains in union 
Š "with Prajūā is the Lord himself. Thus the aphorism (evan 
maya, etc.) means that the Lord remains in union with 
Prajūā in the form of the tattva. Again it is said, that. the 
Lord of mind is the bhagavan and Prajna is*the Vajra-yosit 
| (the adamantine woman), and there (in the Vajra-yosit) * 
«sported the Lord in the form of great bliss.* Again it is said, = 

= 2 athētā siddhi-pradg dieyü nāmnā prajñe'i virruta | 
syārh eyacasthitam yat tad bhagam ity akgara-deayam | 
tan maya duddha-tatted-khyanm secitash paramárthatah E a 


i EA. . — Guhya-siddhi, MS. P. 9.* 
| ^ bhagavān iti mirdigtarh cittasya'dhipatih 
vajra: projūā y tā sa 
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J 
v 
that all non-constructive and universal knowledge, condensed z 
into a mass, is the void-element in the form of the bhaga." *. 
This void-element or šūnyatā is the Prajūā ; and the Prajūā 

is depicted as the eternal and infinite object of joy of Lord 

of elements (Bhūta-nātha) ; she is pure in the beginning, in 
the middle and in the end,—and she comes from Vajra-know- 
ledge and remains as Sairertti (provisional or phenomenal); 
she is known also as karma-mudrā ; and moved by her kind- 
ness towards the beings slie condescends to take human forms 
(as women).* 






In spite of the above we may say that whatever might 
have been the original meaning of the epithet vajra-yosit- 
bhaga, it began to be.taken in later times in its sense as the i 
female organ; and the Lord (representing Lord Buddhe), 


instead of being conceived as preaching in the assembly of , 
the adept, began to be conceived as dallving with Prajūā or 
his female counterpart and this will be confirmed by the 
manner in which the dialogues of the PDākārņarā (ed. by 
MM. H. P. SŠāstrī) are introduced.* 
> " ue 
+ >p * Se 
P nmircikālpaka.sartājūa-jūānam piydikgiam ta yat |. © , 
sāūrca(h) yat bhagam Ghéra-raipena tat kha-dhātūm iti «mptam | gro 
ai. —Ibid., p. 17. 
© wd sd rr. bhūta-nāthasyā mudird: parama-dasratt | 
-_-7  mümnà prajiti rikhyātā ādi.madhyā-nta-nirmalā | 
^.  athitā sarhrftti- «rūpena tu vajra-jūāna-sambharā | 
karmamudre'ti cikhyata satteá-nugraha-hetund | 
sā mānugī. lanum Géritya sarca-sattca-hitaizini | 
` aja" R —lbid., p. 14. 
E. a The text bezins with the | ne—cram mayd frutam ckasmin samâye L 
bhagorān mohd-rire-scera(h) sarra-tathdgata-etra-kaya-cdk citta-yogini-bhugesrs "x 


Then the Mahávireévara begins to narrate his experiences in the ^ 


| maldrukha-xamadhi ; : but the woddess Vārāhī interferes and pute questions to the g ý 


and thē Lord goes on ing to ber questions and removing all her doubts.. 
* 


7 aka mara ari p. 195. ^ - 


on ie aream atraira kiih rahasyā-dīteākņakam | " 
* jantu mama «tiny satteānām upakdrakam 1) » 
tusļā ay ahem mahadert satteo-pakāra hetukam | 4 
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(iv) Maga (Affection) and Mahārāga (Great s 
Affection). 


Another factor to be noticed in esoterice Buddhism is the 
conception of raga which ordinarily means deep attachment. 
In the Samputikā it has been said,—' Neither attachment 
(raga) nor detachment (rirüga), nor any intermediate stage 
is perceived ; here the nature of rüga is attachment and the 
nature of virdga is arrest (nirodha)'.* The word rāga is also 
used for karuņā. In the Prajnopaya-viniscaya-siddhi it is 
said that krpa or compassion is called raga because it makes 
happy (raūjati) or saves (raksati) all the beings who are 
deeply immersed in the sea of sorrow. In the Jvālāvalī- 
vajramala-tanira we find the word raga used for Upāya.* 
But gradually the word began to acquire the meaning of 
intense and transcendental bliss arising out of the sexo-yogic 
practice, which is the means or the expedient (upāya) for 
attaining the Bodhicitta or the Sahaja which is of the nature 
of great bliss (mahasukha). In the Kriya-samgraha it is said 
~ that the nectar-like Bodhicitta is to be meditated on as melt» 
ing through mahārāga.* In the Hevajra-tantra also we find - 


L2 
f- f-laksatio tirago nirodharu matam | x $ d 
—Šamputikā, MS. p. 1 
See also Jferajra-tantra, MS. 
s Cf. also: Vajra-dāka-tantra quoted a 


p. 2AB) 
‘the Ce ue S purai .; E 
K.A.5.B., Vol. I, p. 100, " — ~~ s 


Pa Cf. also: ma rāgo na vírügal ca madhyama no'palabhyate | T * 
T trayāņām carjanād eva sahajah sambodhir sete. Wee 7 
i — Buddha-kapala-tantra-ttka of — Gupta, | 
MS. (R.A.8.B., No. 3827) p. 88. es 
Sta HN uere saprajfiakah | ` r N > 
> . " —M8, p. 4 19(B). inā (f pê 
i a mahā-rāgeņa n realen —— | ANT e. 


Wi. pee i 
' | ' , 
m ts rūga + $ - 







+ ma rágo * 
„ C tatra raga ās 


ad ca madhyamá no'palabhyate | 
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-> ] ; 
that the Lord Supreme and his Sakti are in deep union in the 
nature of Sahaja-bliss through the affection of intense 
emotion.” In justification of the sexo-yogic practice in 
esoteric Buddhism it has often been said that man is bound 
through emotion or attachment and he is again liberated 
through that very emotion.” It is further discussed,—if per- 
lect knowledge is attainable through the emotion of intense 
attachment, then all beings attached to worldly objects and 
sex-emiotions might have been delivered; but it is, warned 
that only by enjoying objects the incessant bliss arising out 
of great emotion (mahārāga-sukha) cannot be realized; 
mahdraga-sukha can only be realized after one has attained 
perfect knowledge about the immutable nature of the objects 
which transcends the threefold principles of defilement 
(abhasatraya). t is further confirmed by the authority of 
the Jiidna-vajra-samuccaya-maha-yoga-tantra where it is said 
that those, who are attached only to sex-intercourse, never 
attain perfect knowledge of the nature of intense emotion 
(mahārāga) ; on the other hand, he who, through the intense 
Joy arising Out of the sexo-yogic practice, perfectly knows 
the nature of the principles of defilement (prakrty-ābhāsu) 
can enter into the bliss of intense emotion (mahārāga-sukha).* 
Thug,it is clear that the intensity of bliss thro 





)ugh which the 


spind attains a transcendental stage where all the principles 


of phenomenalisation and defilement vanish away, is the 
mahārāga. In the Dàkint-Pajra-pafijara it has been said that 


(MS, BPN. Sans. No. 47, p. 41(B)]. Again jimaghai maararadae (in the same Dohā) 
is explained as,—"Experiences undiscbarged bliss of tbe nature of intense emotion 
Gnahürága) through his strength in union. ruraidoīratayā cyuta mahārāga-zukham 
antbhavati'ty arthah/  [Ibid., MS. p. 41(B)). 
i mahàá-rügàá-nurügena sahajā-nanda-srarūpata | y 
—MS5. p. 55(B). 
9 rügema vadhyate [oko 9igenaica hi mucyate| | 
riparīta-bhāvanā hy ēgā na jūātā buddha-tirthikaih | 
— Quoted in the Comin. of the Dohā of Kánha-páds. MS. B. N. Sans. 
No. 47., P- 43(B). | | w 
In the Subhügita-samgraha this verse is ascribed the Prajātantra. 
Cf. also : rāgeņa hanyote ràgo rahnidākaru ta rahinā | 
Bkalla-vira-candamaha-rogana-tantra, — 
f | —MS. (H^À.S.B., No. 9089) p. 22). 7^ 
ha £^ Com, MS. B. N. Sans. No. 47, p. 44(A). Bee also pp. 43(B), 





124 TANTRIC BUDDHISM 


the Yogin of the nature of great emotion and absorbed in the 
Samadhi of intense emotion should adorn and adore the 
Mahāmudrā through deep attachment to great emotion.’ 
The world is produced through emotion and is again destroyed 
through the abandonment of it (i.e., by mere indulgence in 
sex-passions and discharge of the matter without knowing 
the tattva); by the knowledge of its transcendental nature 
mind becomes the Vajra-sattva.* Again it is said in the 
Citta-ciguddhi-prakarana that man is affected by his emo- 
tional and passionate mind, but is also liberated through the 
enjoyment of passion.” The wise should save himself from 
passions with the help of the passion.* 

So, it is clear from the above, that the word raga 
was used to signify intense bliss of emotion which is 
produced through the methodical and well-controlled 
union of the Prajūā and the Upāva ; it is this emotion, which, 
because of its highest intensity, would absorb all the other 


constructive functions of the mind within it and thus would 


bring about the liberation of the Yogin. 


f e. 
" (v) Samarasa e 


Closely associated with the idea of raqa ar — 
emotion is the idea of samarasa or the sameness or onene 
emotion. In a deeper sense sdmarasa is the realisation 
the oneness of the universe amidst all its diversities, eit i 








all-pervading bliss. The meaning of samarasa is. well 


explained in the Hevajra-tantra, where it is said that, in the 


— or the ultimate stage, there is the cognition of neither 


Fa 


the realisation of the one truth as the one” emotion or "the. 
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the Prajna nor the Upaya, there is no sense of difference any- 


where. In such a stage every thing whether the lowest or 
the middle or the best—all should be realised as the same." 
The self should be realised as neither something static nor 
something dynamic ;—through the transcendental meditation 
on the underlying oneness of the cosmic principle every thing 
should be viewed as of the same character and function.’ 
The word samarasa has been explained here thus,—sama 
means the ' sameness ' and rasa belongs to its cycle (cakra) ; 
thus samarasa means the oneness of the nature of all that is 
there in the cycle of existence." Samarasa actually means 
the realisation of self in the whole universe or the realisation 
of the universe as the self. The universe is said to have come 
out of. the self, it is pervaded by the self—nothing else is 
found anywhere. This realisation of the universe as the self 
is called the srātantryjam * which is explained in the com- 
mentary as the state of absorption in the bliss of self- 
realisation. All existence, static and dynamic including 
grass, planis and creepers, etc., are to be realised as the 
highest truth of the nature of the self; amongst them there 
is nothing which is other than the self,—for the ultimate 
nature of all things is ' great bliss * (mahat sukham) which 
15 to be first refilised within the self.” At that time the five 
i hina-madhyo-thrstany eta angyūni yani tāni ea | 
sarce tani samüni'ti Wrastócyasma. tattra-bhāratak || 
. - —Hecajra.tantra. MS. p. 22:B). 


ain sihīra-calar jāni tani fi serve lānī (i wared ham | 
samáni tulya-cestani samarasais lāftra-bhāranaih | 


& —Ibid., MS. p. 22(B)-23(A). 
2 samar te!yam ify akta [asga cakre razah »mptah | 
sūmarasan te chabhüratram cienā rthena bhkanyate | —ibid. 


& mad-bhacam hi jagat-surcam mad-bhācan bhurana-frayam | 
za maya cyiplam tam tarea nā nyamayom drdyate jagat | 
eras malcā tu cai yog? yooa-bhydse samdhitel | 
sa sidhyati na sandeho mandu.puņyo pa. mānaraļ i| 
khāne pāne tathā s«nāne jügral-*upte pi cintapyet | 
acátantryasa tu tate yūti mahü-mudrá-dhikünksakah (2) | 
—ilbid., MS. p. 23(A). 
N «thita-caldé ca ye bhārās irņa-gulma:latā-dayak | 
thkāryante pei param tattram dtma-bhūrca-starūpakam " 
— (esüm ckan param nā'sti sea-sasheedyart mahat sukham | 
 ava-saricedydt bhavet riddhih sva-saieedya hi bhāranā || 
I - —Ibid., MS. p. 23(B). 





E 


- 
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elements earth, water, air, fire and ether shake off the distinc- 
tive features of diversity and in no way do they disturb the 
oneness of the transcendental emotion; heaven, earth and 
hell become one within a moment and they can no more be 
recognised as the self or the not-self.* In the Abhiseka- 
patala of the same text we see that the Guru (or the Preceptor) 
should explain to the disciple (and also make him realise) the -- 
samarasa," which is nothing but a knowledge to be realised 
within, which is free from the notions of the self and the 
not-self, which is sky-like, stainless, void, which is of the 
nature of both existence and non-existence and which is the 
ultimate truth; it is a combination of both Prajūā and 
Upāya—bereft of both raga and virāga ; that is the life of the 
creatures, the ultimate and immutable, all-pervading and 
belonging to all the bodies—that is the great life identified 
- with the universe.” Thus samarasa in its philosophical bear- 
ing means the same thing as the advaya or the yuganaddha.* 


-— 
* 


1 prthiei paf ca vājus teja ākāšam era ca | 
kranát saree ca radhyante sca-para-aaincitti-cedanam |] 
scarga-martyaid ca pátülair eka-inürtir bharēt kgamát | 
1ta-para-bhüraevcikalpena bādhitum naiva éakyate || 
—lbid,, MS. p. 94(A). 
3 kārilāryaā ca tatraiva sam'irasam Aigya-gocaram i y 
—Ibid,, MS, p. 297(A). ~— ! 
3 sva-ramvedyat bhavet jfānari sva-pard-samvitti-varjitam | - 
kha-samarñ virajan danyam bhāvā-bhārā-tmakar param Il Z, I 
prajfiospáya-vyatimiérary Tāgā-ragā-rivarjitam | 
sa era prāņinār prāņah sa eva paramá-ksarah || 





i. * sarra-vyüpi sa ecásau sarca-dehe vcyacasthitah | 
TES sa erā'sau mahd-pranal sa erā'sau jagarmāyaļ | 

P —Ibid., MS. p. Ah 
L PS m ne, see ERU slight deviations in readings are found also in the 
til gi, Samputika. Cf. MS S.B., No, 4854) pp. 13(AJ-19(B). 

m t | Cf. further the Sampufikā where it is said that samarasa is tho pure mixturo - 





of both raga and'rírüga.—and that samarasa i» the unique knowledge about all 
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In the Vyakta-bhāvā-nugata-tattva-siddhi it has been said 
that when one enters into the state of Mahāsukha, produced 
through the union of Prajūā and Upaya, a state free from 
all thought constructions, the whole world becomes of the 
nature of a unique emotion in the form of Mahāsukha. 
Through this unique emotion of bliss the whole world as 
static and dynamic takes the form of Mahdsukha and all 
become one.’ 

In the Caryā-padas and the Dohūs of Saraha and 
Kanha the word samarasa is used freely in the sense of 
advaya. It is said in a song of Bhusuka-pāda that as 
water mixed with water leaves no difference of any kind, so 
also the jewel of mind enters the sky of samarasa.* In sama- 
rasa both the positive and negative aspects of the mind 
vanish ; it is pure and free from all existence as well as non- 
existence.” Where the mind sets in, all bondage is torn off, — 
there in a non-dual state every thing becomes same, there 
is nelther the Sidra nor the Brāhmaņa.* Samarasa is that 
state where the mind enters into the vacuity as water enters 
into water; it is the receptacle of all merits and demerits.* 
It is said by Kanha-paida,—* He who has made his mind 
steady in samarasa which is the Sahaja, becomes at once 


advayd-kdra-sarcan tu deavam etat. na ridyate | 
samarh samarasd-hdram actntya-jūāna-sāmbhūtam I 
—MS. (C.L.E.), p. 1O05(H). 
1 asmin prajūo.pāpo. tponnd- -mahüsukhà-loka-sthüáne parityakta-sakala-kalpanā- 
kalāpa...... . ūtifaya-bhogatām upagata-karana.gramena pracigte sati jagad 
idam eva mehdsukha-Asra-resqi-kàtqeh LLL APC TUR ATV samarasa-sukha- 
sampad-anutpadatnyd sakalam eva calé-calam videars mahdsaukha-baram eyāt/ 
— Vyakta-bhārā-nugata.tattra-aiddhi, MS, (C.L.B.) p. "9(A). 
? jima jale pāņiā talig bheda na jde | : 
tima mana (marana, Sic.) raana (anna, Sic.) re samarare gana samda || 
—Caryi-pada. Song No. 43. (Sāatrī's Edit on). 
a jahi jāi citta tahi suņuku acitta | 
sāmarāsa [mimmala bhardbhara-rahia) | 
—Dohé of Tīllopāda, No. I1. (Dr. Bagchi's Ed tion}. 
4 jacea mana atthamana jāi tanu tuftai candhana | 
tarpe samarasa sahaje vajjai nañ sudda ma vamhana || 
Dohā of Suraha, No. 46. 
5 jatta vi paisai jalahi jalu tattai samarasa hoi | 
doragunüara cittatohā vodka paricakkha ņa koi ll 
Dohà No. 74. 
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perfect, no more will he suffer from disease and death.’ If à 
the mind is absorbed in his (mind's) wife (i.e., šūnyuūtā) as 

salt is absorbed in water, there follows samarasa which is a 
unique state of mind with a never-failing flow of oneness.” 

This samarasa or the sūmarasya is the union of the Prajnà 

and the Upāva.” In the Hindu Tantras also the word sa@ma- 

rašīja is extensively used in the sense of the union, or rather “és 
the oneness of emotion proceeding from the union of Siva 

and Sakti. 


(vi) Mahasukha (Supreme Bliss) As The Final Goal ; 
Nirvana And Mahāsukha 


The next important thing is the conception of nirvana 
as Mahāsukha. The problem of making out the exact impli- 
cation of the conception of nirrāņa is rather a stumbling block 
with the Buddhist scholars 7 the reason for it is that, though 
it is the most highly spoken of in many of the canonical and 
philosophical texts, it is, and by nature could be, the least 
explained. Not that its nature has been least discussed, but 
that out of all the controversial discussions it is not possible 
| to form any definite notion about it, and in generalat is the 
* unspeakable transcendental nature of nirvana that has 
variously been emphasised. Buddha himself observed the 
principle of significant silence with regard to the problem of 
nirvana and it is in consonance with his general agnostic 
attitude towards all the metaphysical problems. According: 

to some scholars, however, the problem of nirvana was no + 

vital question with primitive Buddhism which was concerned | 

v more with the four noble truths (@ryasatya) than with the w. 

problem of the after world.* | 


25, K. sahaje — jena kia samarase niamaya rā | i - l F 
AT ruldho so puna takkhane qan jarāmaraņaha sa bhāa V, j^ n e — 


dima ton — —— pānieki tima ghariņi lai citta] — 
tekkkaņe jai puyu te rama dene s" $, 





so, 
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(A) NIRVANA AS A POSITIVE STATE OF BLISS 


Apart from the controversial views of the scholars as to 
whether the conception of nirvāņa in early Buddhism was 
positive or negative, we may say for ourselves that though 
the Buddhist conception of nirrüna from the early time may 
admit of negative interpretations, the description of its posi- 
tive character is not also wanting. The etymological mean- 
ing of the word ' is an eternal stoppage to a flow ; and in this 
sense we may take the word to imply the complete cessation 
of the cycle of birth and death. The derivation of the word 
also gives the meaning of the blowing out as of a lamp, or, 
the eternal tranquillity resulting from the cessation of all the 
vāsanās and sariskāras and the consequent escape from the 
life of birth and death. From this idea of tranquillisation 
the word developed the meaning of perfect peace. From the 
discourse of Reverend Nagasena with king Milinda in the 
Milinda-pafiho (which is a Pāli Work of antiquity), it appears 
that whatever might have been the philosophical concept of 
nirvana, it was something positive so far as the popular belief 
was concerned.” The element of nirvana (nibbāņa-dhātu) is 


` 


! The "ord nirodna is derived as mr + Vrā (fused with the er) + ta. 
The prefix nir implies negation, the root rā means to blow and the suffix fa is 
added in the impersonal voice (i.ē., bhācarācya), 

Nügasena explains to the King that it is not possible to speak of any 
definite form (rūpa) or situat on (santhanam), or time (raya) or evidence (pamāna) 
of mireüna either through any example (opamma) or cause (kàrama, or reason (hetu) 
or system (naya) of nirvana; but as we cannot say anything about the denizens of 
heaven, yet we do believe in their existence, so also the ex stence of nmireüna should 
be believed in, though we cannot say anything about it, Nevertheless, miredna has 
got its qualities (qunas). It contains one guna of the lotus, two gunes of water, 
three gunas of medicine, four guņas of the ocean, five guņas of eating, ten g¥nas 
of the sky, three gunas of the precious jewel, three guņas of red sandal, three gunas 
o: the 4eppi-monda (preparations from buiter) and five guņas of the peak of the 
mountain, the lotus is never wet in water, so also nirrāņa is never affected by 
the afflictions (kilesa). As water ia cold and quenchers thirst, so also mirrāna is 
cool and calm through the extinct on of the Alesas and it also quenches our thirst 
(tanhā) for all the worldly desires. As medicine (agada) is the cure of g man 
nffecte 1 with , 80, mirvāņa is the cure of all the poison of afflictions (ktlesā-riga), 
Like medicine na removes all sorrows and is itself nectar (amata). Like food 
nirvāņa gives uw strength and energy and it sustains us throughout. Again like the 
sky míreüna is not produced, it does not produce, it is incomprehensible, uncreate, 
unveiled, infinite like the sky. Like a —— jewel mirrāņa fulfile our desires ; 
Sec — preparation from butter (*?pp»- 
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said to be quiescent (santa), bliss (sukha), excellent (panīta), 
it is to be attained through perfect knowledge (paūūā) by the 
removal of the deep-rooted impressions (sankhāra). Just as 
a man burning in a great fire escapes the fire through his own 
effort and enters a fireless place and enjoys supreme bliss, 
so also, a man, who through deep reflection on the nature 
of things gets rid of the threefold fire of raga (passion), 
dvesa (hatred) and moha (attachment), obtains nirrána which 
is supreme bliss (paramasukha).* Though in Pāli literature 
we often find nirvana described as something unspeakable, 
yet in course of poetic description we find it described as the 
supreme (param), tranquil (santa), pure (visuddha), excellent 
(panita), calm (santi), immutable (akkhara), eternal 
(dhruva), true (sacca), infinite (ananta), unchanging (accuta), 
permanent (sassata), immortal (amata), unborn (ajāta), un- 
create (asamkhata, akata), eternal (kevala), all good (siva) 
and the safety of Yoga (yogakkhema), ete. It is, as Rhys 
Davids puts it,* ** the harbour of refuge, the cool cave, the 
island amidst the floods, the place of bliss, emancipation, 
liberation, safety, tranquil, the home of ease, the calm, the 
end of suffering, the medicine for all evil, the unshaken, the 
ambrosia, the immaterial, the imperishable, the abiding, the 
further shore, the unending, the bliss of effort, the supreme 
joy, the ineffable, the detachment, the holy city,’’ ete. In 
the Sutta-nipata nirvana is spoken of as the quiescent.” In 
the Majjhima-nikāya nirvana has been described as a higher 
bliss than the acquisition of perfect health ; the eightfold path 
alone leads to perfect peace—to ambrosia.’ In the Anguttara 
it has been said that a man by removing all his impurities 


manda) it bas colour and qualities (guna-ranna-sampannamh), scent of good conduct 
(stla-gandha-sompannam), and is tasteful (rasa-sampannaisi): like the mountain prek 
it is lofty, immutable, difficult to be attained, ond destroyer of the seeds, „dē 
afflictions, 


^ Milinda-paūho—Ed. by V, Trenckner, pp. 323.24. PL 
|» For general discussion on niroñņa in the Milinda-panho see pp. — 
tus <A of Pāli Language, See the word mibbana. i 

a | sentrti mibbāņam. natrā, etc.—Ibid., p. K she — 
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attains nirrüna and thus is relieved from all kinds of 
sorrows.’ In the Vimdna-vatthu nirvana is spoken of as an 
immutable state where there is no suffering any more.” In 
the Therī-gāthā it is said that eternal bliss can be attained 
through the attainment of nirvana." Anguttara describes it 
as the supreme safety attained through Yoga.  Safjutta- 
nikaya describes it as nectarlike (amatam = immortal?), 
quiescent and immutable (amata santim nibbāņa-padam 
acculam). Similarly, the Dhammapada speaks of it as the 
path to peace,* us the supreme bliss. In the Kathā-vatthu 
it has been said that the self or the soul (puggala) is not 
permanent (sassata) like nirvana.“ By a study of the views 
of Buddhaghosa as expressed in the Visuddhi-maggo against 
the Sautrantika view of the negative conception of nirvana 
we may come to the conclusion that according to Buddhaghosa 
nirvāņa is some positive state of mind reached through the 
four kinds of jhānas. lt is of the nature of peace (santi- 
lakkhanam) and is a never-failing intuitive flow (accuti- 
rasa). The well-known line of the Itivuttaka, viz., atthi 
bhikkhave ajātam abhūtam akatam asankhatam (there is 
that, O Bhiksus, which is unborn, unoriginated, uncreate 
and unproduced) also suggests a positive conception of nirvana. 
Without multiplying instances we may conclude that in 
early Buddhism we do not find any consistent and clear-cut 
conception of ntrvāņa,—it is sometimes described negatively 
(particularly by the Sautrāntikas), but sometimes positively, 
and on the whole it seems that a conscious or unconscious 
positive tendency predominates over the negative one. 


1 odhunited malam sabbam pated nibbána-sampadam | 
muccatí sabba-dukkhehi a4 hoti sabba-saampadā | 
—Angultara, TV, 239 (Quoted by Rbys Davids). 
3 pattā t te acala-tthdnam yathá gated na socare | 
— Vimáàna-raftliw, 61. 
s nibbana-tthane rimuttā te pattā te acalark sukhar | 
—Theri-güthà, 350. 
4 santi-maggam era brühaya nibbdnam sugatena deasitar | 
—Dhammapada, 235. 
5 etam fated yathā-bhūtar nibbūņah paraman sukhar | 
—Dhammapada, 203, 204. 
Kathà-catthu, 170 (p. 34) ; (Quoted by Dr. N. Dutta). 





P» 
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. 
Coming to Mahiyina we find that the Mūdhyamikas ` 


spoke of nircāņa not as something which is to be attained 
through the destruction or arrest of anything whatsoever, it 
is but the complete cessation of all mental constructions. Tt 
is the destruction of nothing, the attainment of nothing,— 
it is neither annihilation nor external existence, it is neither 
the suppressed nor ‘tre produced—this is what is meant by 
nirvana. It is extremely difficult to conceive what this 
nirvana may be; but with this transcendentalism of Nāgār- 
juna we may compare the transcendentalism in the realisation 
of the Brahman as described in the Upanisads ; but the great 
érence between the Upanisadie conception of the realisa- 
on of the highest truth with its conception as found in 
Nagarjuna is that, whereas, in spite of all the negative des- 
criptions, the Upanisads are definite on the point that in the 
realisation of the Brahman, or, the complete merging of the 
self in the absolute, there is infinite positive bliss,—Nagar- 
juna will not allow nirvāņa to be AN pE by any 
categorical description whatsoever. 

Candrakirti in his —— ‘an the Mādhyamika- 
vrtti, however, quotes the view of a school: of thinkers accord- 
ing to whom there are two distinct types of nirvāņa,— —iz., 
nirtüna with some residual substratum (sopādhi-šega) and 
nirvana without any residual substratum at all (mirupadhi- 
$esa). In the Visuddhi-maggo also Buddhaghosa mentioned 
these two types of nirvana. In Pali literature we often find 
mention of savupādhi-sesa-nibbāņa and anupādhi-sesa-nibbāņa 
corresponding to the above division. In the Advaya-vajra- 
samgraha also we find these divisions maintained. Prof. La 
Vallée Poussin, however, is inclined to connect these two 
divisions of nirvāņa with the Sautrāntika division of prati- 
samkhyd-nirodha and apratisamkhya-nirodha. We may, 
however, refer here to the — of the Samprajūāta and 
the Asamprajūāta Samādhi of the Patafjala-yoga system. 
















We have seen that in the, other school of 





viz., the school of Viti ride, the "mats ^ 
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reality began to be more and more positively described, and 
consequently the conception of nirrāņa also became positive. 
n the Tathatā-doctrine of Asvaghosa it has been said that 
when through the eradication of the root-instincts or the 
complexes the disturbance in the subjective realm is destroy- 
ed, we become free from all processes of false idealisation and 
can realise the truth as the * thatness ' or the ' oneness ' 
underlying all phenomena, and the complete eradication of 
individuation and the realisation of the ' thatness ' as the 
oneness or the totality of the universe is what is meant by 
nirvdna, In such a state, there is no activity of the conscious- 
ness, and through the cessation of all conscious processes 
there remain only eternal calmness and quiescence. In the 
Saundarünanda Kdvya of AáSvaghosa it has been said of 
nirrüna,—'' As the light, when blown out, goes neither 
towards the earth nor towards the space above—neither 
towards any quarter, nor towards what is not a quarter, but 


attains perfect calmness due to the complete exhaustion of ` 


oil; so alsó, when one attains extinction, one goes neither 
towards the earth nor towards the space above, neither 
towards a quarter nor towards what is not a quarter, but 
due to the annihilation of the afflictions attains eternal 
quiescence." ' 

In the Vijūāna-vāda doctrine of Asanga and Vasu- 
bandhu nircāņa means the realisation of the void-nature of 
both the self and of the external objects. But $ünyatà with 
them is no nihil, it is not the absolute denial of any reality ; 
it is but the negation of subjectivity and objectivity, pure 
consciousness (vijūapti-mātratā) is the one ultimate reality. 
In nirvana these grahya and grāhaka are annihilated, but the 
pure consciousness remains. This pure consciousness is the 
dharma-kaya,—it is the undifferentiated absolute oneness. 
But can it be said that this dharma-kāya is a positive state of 
absolute bliss? ‘The Vijūāna-vādins do not make any definite 
reply to this question ; but in the Vijnapti-matrata-siddhi it 

- 


1 Ģāaundarānandai Kacyam, edited by MM. H. P. Šāstrī and published by 


the R.A.8.B., Ch. XVI, Verses 28.29, 
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has been said about the nature of the pure consciousness,— 
** It is the immutable element which is beyond the reach of 
all mentation ; it is all good, permanent, perfect bliss,—it is 
liberation—the substance itself '"".' According to the 
Vijüána-vüdins there is ho heterogeneity between samsdara 
and nirrāņa ; but the perfect knowledge of the sariisāra as the 
šūnyatā or as the pure consciousness (according to the 
Vijūāna-vādins) is itself nirvana. 


(B) NIRVANA AS MAHASUKHA IN THE BUDDHIST 
TANTRAS 


From the above we may conclude that from the early 
period down to the period of Vijūāna-vāda the conception of 
niredna admits of positive interpretations, at least in a 
popular way, if not in the strictly philosophical sense, and 
it is described in some places not only as positive but as 
intense bliss. This conception of nirvāņā as intense bliss 
was elaborated to a great length by the Vajra-yanists, parti- 
cularly by the Sahaja-yānists where nirvana is identified with 
intense bliss or Mahāsukha.* With them nirvana is the 
ultimate reality,—it is the Dharma-kāya,—and that is the 
Lord Buddha—that is the Vajra-dhara or the Vajra-sattva ;*— 
it is the Mahāsukha,—it is the Bodhicitta,*—it is the 
Sahaja,—it is pure consciousness, and the nature of pure 
consciousness is bliss.* 

In the “Buddhist Tantras the element of nirvāja 
(nircāna-dhātu) is described as incessant bliss (satata-sukha- 
maya),* it is the abode of both enjoyment as well as liberation ;' 












- 
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it is called Mahüsukha, where there is no change or decrease.’ 
It is the seed of all substance, it is the ultimate stage of those 
who have attained perfection; it is the bighest place of the 
Buddias and is called the Sukhāratī (the abode of bliss).* 

ut this bliss (sukha) has often been repudiated as a 
mere thought-construction (vikalpa); whereas nirrāņa is the 
annihilation of all sorts of thought-construction ; it is there- 
fore said by Nūgārjuna-pāda in his Apratisthāna-prakāša 
that as long as there flows in the mind any sort of 
thought-construction (rikalpay—every thing is to be left off ; 
for, even that which is of the nature of bliss and makes the 
heart happy is itself a mere mentation; even the feeling of 
detachment,—nay, both of attachment and detachment, 
should be cast off ; for, all these are main causes of existence ; 
—there is nirvéna nowhere except in the transcendental 
existence of the self.” 


^| kgūyū-vy0yē-ginirmuktari fri-meahdeukha-somplitam | 
—ifbid., MS. p. ISA). 
2 [(ad-bijam s*arca-caslündih s«iddhāļi, tic inā ca param Padam | 
duddhānā() tat param sthānan rukhdraty-abhidhānakam 1 
—fbid., MS. p. 1a). 
In this Guhpya-siddhī the transcendental arresi (ditya Samadhi is also 
characterised as of the nature of great bliss. (Cf. dicyaramádhimásthd ya makā- 
sukha-sukhātmakam —MS8. p. GA, GA). In another quotation in the Subkāgita. 
samgraha it has been said ¿that those wie men who have been able to 
realiss the nature of the whole universe as Séhaja—es fiee from all imagination — 
as the supportless (mirālambam), have attained the state of the Sugata which is 
of the nature of pure and intense bliss. In the Dākārmata the Vajrayana yoga 
has been described as the union of Prajdā and Upāva and ss of the nature of 
immutable bliss. (P. 158, Sástri's Editon). In thie ocean of existence, raffled by 
huge waves and with poisonous water and full of ferocious animal, of passions ete., 
blisa is the only shore, (Sadhana mala, Vol. 1I, p. 449). In the Krigā-sagrakā 
the path of esotere Buddhism has been characterised as the ‘vehicle of great blo 
(mahürukha-yüna). (MS. p. 74A). In the Adi-buddhatantra it has been said 
that there is no greater vice than detachment (einiga) and no greater merit than 


bliw. So the citta shoald alwaya be kept absorbed in the changeless bliss — 


rirāgāt (na) para pāpar ma punya ¿ukhatah poram/atokyara-eukhe cittarh . 
nieedyanfu sadā nrpa// Quoted in the Comm. of the Dohákosa of Kānhupāda, Duka 
No. 10. 

a vts Keps qa Aristo ratus tang ihe, este 

yo'sded nanda-rüpah hrdāyā sukha karah so'pi sarkalpamātrak 
ea wasipash tad epi gud ckiuqin —— 
nmirrünash nā'nyod asti kracid api cigaye mireskalyd-tmabhàedt | 
the —— Bong No, 13, Als Cf. Comm 
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In a Dohā Saraha-püda warns not to confuse the truth 
that is only to be realised within ; both positive and negative 
thought-constructions bind the man. In the final stage the 
individual consciousness or egohood should merge in the” all- 
pervading universal consciousness like water merging into 
water.’ In the commentary it has been said that to identify 
the final state with sukha is a mere confusion. No positive 
conception of this final stage nor any negative conception or 
any construction of this type can conduce to perfect enlighten- 
ment. There is no difference between a golden chain and 
an iron chain, for both will bind a man and therefore both 
are to be avoided.* It has further been said that the wise 
never enter into any thought-construction about the ultimate 
state; for there is no fundamental difference between a 
thought-construction that is bad and the one which is good ; 
for both wil bind a man in the world of suffering; no 
difference is produced in the burning capacity of fire through 
the change of fuel; if fire be made even with the logs of a 
sandal tree it will burn whenever touched.” “But though 
here it has been strongly warned not to confuse ntreāņa with 
sukha, yet in a general way nirvana in esoteric Buddhism has 
been described all along as Mahāsukha and it is identified 
with Mahüsukha. The advocates of Mahasukha will justify 
their own position by describing Mahasukha as transcending 
all kinds of thought-constructions, it is an absolutely pure 
emotion of bliss in which all the activities of the mind are 
absolutely lost.* 


! saasamoitti ma karahu re dhandhá | 

bhārd-bhāra eugati re bandhā l| 

nia mana munahu re niune jor | 

jima jala jalahy mitante soi |) 

| —faraha-püda, Dohā No. 32. 

z Bee Comm. on Dohā No. 92 of Barabs-pāda. 
3 paramā-rtha-vikalpe'pi nā'calīgēla panditah | 

ko hi bhedo wikalposya dubhe vü'py adubhe'pi và || 

nā'dhāra.bhedāt bhedo'sti Sahni-dahakatarn prati | 

sprígamüno dahaty eva candanair jeālito'py asou | — S. HB wot 
MCA |... Quoted in the Comm. on Dohā No. 32. 
+ Cj. ANM thought-constroction is destroyed in "gel Aa W 





— 
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(C) THE COSMOLOGICAL AND ONTOLOGICAL 
SIGNIFICANCE OF MAHASUKHA 


As Mahayana Buddhism often speaks of nirvana as the 
ultimate reality—as the Dharma-kāja—so also the nature of 
this Mahāsukha has variously been described in the Buddhist 
Tantras as the ultimate reality transcending, or rather absorb- 
ing within it, both existence (bhava) and extinction 
(nirvana). Mahasukha is something which has neither the 
beginning nor any middle, nor any end : it is neither existence 
nor annihilation ; this transcendental supreme bliss is neither 
the not-self nor the self.* In the Mahāsukha-prakāša 
(collected in the A dvaya-vajra-samgraha) Mahāsukha is 
described as the Lord Vajra-sattva of the nature of the unity 
of Prajnà and Upāya ; it is the non-dual quintessence of all 
the entities." It is further said that perfect wisdom is never 
possible without bliss; perfect wisdom itself is of the nature 
of bliss.’ All objects are Mahāsukha by nature; but due to 
our ignorance they appear as poison to us.* It is said by 
Bhadra-pada that every thing proceeds from supreme bliss ; 
the highly luminous Prajūā, which enables a man to attain 
perlect Buddhahood, also proceeds from this supreme bliss.’ 
The body of knowledge, which is undisturbed and unchanging 
supreme bliss, itself takes the form of the whole universe.* 
In the Samputikà.it has been said that perfectly pure know- 
ledge, which in essence is the goddess herself (Prajūā = 

Again: “That supreme transcendental blisa is void and perfectly pure, 
where there is neither any vice nor any merit". sunna nirafijana paramā-mahkārula 
tah: puppa ma pāra |—Dohà quoted in the Herajra-tantra, 

^ di ņa anta ņa majhu wa nau bhara mau nibhana | 

chuso parama mahüsuha nau pāra nau appāņa | 
—Quoted in the Hecajra-tantra, MS, p. GINA). 
4 pajra-sūttrad namaskrtja prajño-paáya-[scea]rëpinam | 
mūhkāsukhā-deayam caksye caste tatteaimn samāsotak | 
—Adraya-rajra-sarhqraha, p. 50 (G.0.8,; 
a sukhā:bhūve na bodhiļ syāt matā yd sukha-rūpiņī | 
Ibid.. p. 50, 
& ete pi vizāyālh) svaripatah mahdtukha-rapinah | 
kintu avidyd-casdt eigavat mspadyante | 
Comm. on the Marma-kalikā-tantra. 
>  Sublóásita-samgraha., 
ë <ared-kdrank prayāty aksara-ukhü-nühotari jūāna-kāņam | 
—Srikala-cakra, MS. (Cambridge, Add. No, 13514, 


18—1909 B, 
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goddess), is called the Vajra-sattva—it is also called the 
supreme bliss ; it is self-originated—of the nature of Dharma- 
küya and to 4t belongs Prajūīā, absorbed in the nature of 
Sahaja.' The Hevajra-tantra describes elaborately the nature 
of sukha as the ultimate reality. Tt is the Dharma-kāya, 
it is the Lord Buddha himself. Sukha is black, it is 
yellow, it is red, it is white, it is green, it is blue, it is 
the whole universe: it is Prajūā, it is Upāya, it results 
from the ultimate union; it is existence, it is non- 
existence—it is the Vajra-sattva.* But the question is, if 
everything be by nature nothing but Mahāsukha, what is the 
necessity of any origination (utpāda) at all? The reply is 
that sukha is not possible at all without the body, for without 
body none would even be able to speak of saukhya. The 
implication seems to be that sukha as the highest reality can 
only be realised through the medium of the body and hence 
is the necessity of the world of objects though every thing is 
by nature nothing but sukha. Sukha itself pervades the 
whole world as the pervader (ryapaka) as well as the pervaded 
(vyüpya) ; but as the smell of a flower cannot be perceived 
without the flower, so also sukha as the quintessence of all 
that is originated can never be realised without the world of 
originated objects. In the Guhya-siddhi it is said that 
through the union of the void-element (kha-dhatw) and the 


i euvisuddha-mahd-jninam  «arca-deci-srarüpakam | 
rajra-sattea iti khyāta param  sukham udārhrtam ll 
spvayambhu-rüpam etat tu dharma. küuya-searüpakam | 


taryaira sahajā prājāā «thitā tad-gata-rüpimi || 
—Samputika, MS. p. 48(B). 


7 ¿ukhañ krgnarn rukharh pita sukha rakta sukhaih sitam | i 
sukhar £ydmarh sukhar nilam ctikham krtenam carā-caram li 


sukhamh prajñā eukho-payoh sukham kundurujarh tathá | 
sukham bhāral sukhā-bhāre vajra-satteah aukhah emytah th 


Hecajra-tantra, M8. P 86 5 (B) | 


5 ģehā-bhāre kutah caukhyam saukhyaii raktui nā dakyate 1 
[^ vyāpya-vyāpaka rüpega sukhena vydpitam jogat N" 
| yathd pugpā-4ritarh gandhar pugpā-bhāre na gamyate | 
eT tathā utpannd-dy-abhácena pct ‘acai J R — 
5 | | na, aen — 


Ya" — 
, f 






TIN ds 









THEOLOGICAL POSITION OF THE TANTRIC BUDDHISTS 139 


thunder (vajra)' the great element is produced in the form 
of bliss which yields parumā-nanda ; after the cessation of 
parama-nanda is produced riramū-nanda * and the supreme 
bliss that follows virama-nanda is of indescribable nature ; 
it is bereft of all the senses (i.c., inaccessible to all che 
senses), undisturbed non-dual and good; it is all-pervading 
non-essential, it is perfect wisdom—it is the ultimate state ; 
īt is divine, all-good, it is the ultimate stage of liberation to 
the Sddhakas,—this is what is pure transcendental non- 
substantial Bodhicitta.* The bliss that is produced through 
some cause itself destroys the cause of Samsdra; supreme 
bliss is of the nature of self-produced knowledge without 
involving any mental construction... The nature of Maha- 
sukha cannot be realised through the theories of the void, etc., 
and all other false constructions ; through the purification of 
Prajūā and Upāya it is revealed that Mahasukha is the one 
non-dual knowledge.” All the entities, static or dynamic, 
remain ultimately in a state of non-duality,—they are by 
nature pure from the beginning and clear like the calm sky 


! kha-dhátu is dūnyotā,i* ie the Prajfia —tb e female and cajra is the Upáya, the 
male. Vide Supra. 

? Paramé-nanda, Vīramā-nanda, etc. will be explained later on. 

1 kha.dhātu-rajra-saihyogāt sarspardāc ca mahā-bhūtam | 
sukham utpadyate yat tat paramā-nanda-kārakam ü 
tat-kgayāc ca ciramas lu eiramát tu (mastu, Sic) ya! param | 
anirdedya-ecarapam tu kim apy utpadyate tu yat ü 
sarce-ndriya-cinirmuktam nirdvandeam paramarh dicam | 
cydpakans nihevabhdvatca tad bodhi} paramam padam ú | 
dicyath sumanta-bhadrā-khyurh viramá-nte cyerasthitam | 
sādkakānārm param hyetat mukti-sthánam prakirtiītam ü 
. s " = 
nihavabhdvam param mdd h arii bodhħhiciilum anuttaram ? 

Guhya-siddhi, MS. p, 10(B). 
I s yad idarh 4annimitta-sukhañ tad-ēca jagatān nimitta-parihinam | 
jūāna-rvayambhū-rāpam mahdsnkham kalpanā-dūngam 1 
Vyakta. bhārānugata-tattva-aiddhi, M8. (C.T,, B. No. 1319) p. 861A). 
5 sanyo-palambha-cddena mithya-cddena eáhitah | 
kalpand-jdla-vandhena naiva bndhyanti dri-sukham h 
| dugkalpa-kalpand báhyá prajfio-pága-viduddhitah 1 
v mahé-yoga-deaya-jhanam ckam eva mahāstkkam 1 
| Acintya-deaya-kramo-padeda, MB, (C.L.B. 13124) p, 109A )* 
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above ; the epithet non-dual is also a mere name for this ulti- 
mate nature, this name also does not remain there, and this 
non-duality, in which there is neither the knowable nor the 
knower, is what is called the Mahāsukha.* When Prajna 
and Upāya are combined together in oneness,—the non-dual 
knowledge is produced which is Mahdsukha. That Mahā- 
sukha of the nature of non-dual knowledge transcends all 
colour, sound and taste, it is free from smell and touch, it 
is of the nature of pure and supreme knowledge made up 
of the ultimate element behind the dharmas (dharma-dhatu) ; 
it is bereft of all mentation, free from the knower and the 
known; it is the naturally pure abode as ultimate non- 
duality.* Through perfect knowledge the transcendental 
bliss of the Buddhas is infinite, it is all-pervading—spon- 
taneous flow of intense bliss—it is the non-dual truth.” 

We have already seen that in Vajra-vāna the ultimate 
reality is identified with the conception of a Lord Supreme 
(Bhagavan) as the Vajra-dhara or the Vajra-sattva or simply 
the Lord. Here in the conception of Mahāsukhu also we see 
that when Mahāsukha is identified with the ultimate reality 
it is conceived variously as the Lord Supreme. We some- 
times find goddess Vārāhī (the goddess supreme, the Sinyata 
or the Nairātmā) deeply embracing the Lord Mahasankhua,' 


| sarva-ethira-cala bhārā adeayena ryavasthitah | 
seabhārena pišuddhās te tāntā-kāšfa-sunirmalāl ti 
adcaņarh nāma-.mātrarm tu fac ca nàmam na ridyate | 
cedya cedaka-nirlakgam adeayañ tu mahdsukham |i 
Acinty4-deyd-kramopadeda, MS. p. 109(A! 
? prajno-péya-mahé-karuné-samorasd-karam ckatah | 
tasmin nigpadyate jAánam adoāyam (u mahkāsuklam N 
rūpū-dalda-rasā-tītarh gandha-spārdā-dt-carjitam | 
dharma-dhātumuayarh duddiam jhdnam uttamam 8 
sarra-sahkallpa).nirmuktarm gràhya-gráhoka-varptam | 
srabhāra-4uddharh wayaw edcayam pdramdarthikom Ii 
: Ibid., MS, p 109(B), 
3 anantam cyāpakarh sarta-jhdna-prabhdcatah 1 | 
ava-cchanda-paramdé-nandam advayarh buddha-sot-sukham W 
I^id,, MS. p. 112A), 


t Cj. cáráhy-ülihigita-mahà-saukhgam. 


— Sūdhana-mālā. Vol. LI, p. 491, 
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sometimes we hear of the Lord Sri-mahasukha as of the form 
of infinite bliss," sometimes again the lord is saluted as the 
šrīman-mahāsulkha.* The secret of the ultimate truth is 
said to be explained by the Lord Mahāsukha ? as all the 
doctrines of Buddhism are said to have been explained by 
Lord Buddha himself. Sometimes it is said that Lord 
Sri-mahüsukha lias created this world of differences from his 
non-dual nature." He, as the Lord Candarosana of the 


nature of incessant bliss, remains in the lotus” which is often 
called the abode of Sukhāvatī.* 


(D) MAHASUKHA IN RELATION TO THE ĒSOTERIC 
PRACTICE 


The advocates of Vajra-yana and Sahaja-yāna hold that 
the pleasure that is realised through the discharge of matter 


l anēntu-sukha-rūpatcāt frī. makārsukha-samjūitam | 


—Frajāūo:pāya-rinišcagyu-siddh:, p, 6, 
2 sarva-buddhá-tmakas nāthark nated 4ri-man-mahàásukham | 


— Parca. krama. p. 15(A). 
Also: 
jayoti sukhā-rāja ekah kdrana-rahitah sado-dite jagatām | 
yarija ca nigadana-samaye cacano--daridro babltāca sarrajnah N I 
—Vyakta-bhāvā.nugatu-tattra.siddhi, MS, (C.L.B.) No. 1324, p. 85(A). 
maliasukham pranamya'dan vāk.pathā-titu-gocaram | 
raksvate padma-vajrema guhya-siddhir anultaram ü 


—Gubhya-siddhi, MS. (C.L.B.) No. 13124, p. I (B). 
3 gan malasulha-nüthena guhyņa-lattoam udáhrtam | 


—Ibid-, MB. -p. M. 
Ci. also: &ri-mahüsukha-náthena yathà íri-dharma-vajrime | 
daréitam fuddha-taticd-khyam tathá ndtha prasida me à 
— Ibid., MS. p. 40. 
Also : ári-malidsukha-müthasyya páda-padmo-pajicind | 
racita} padma-vajrena sarea-salled-nukampaya I 
Ale : vijahāra tatah éri-mán £ri-mahásukha-vaprimah t 
— Guhya-riddhi, MS. p. 17, 
4 cka-loli svabhārena jagad-akdra.nirmitam | 
£ri-mahüsukha-nàáthena aedvaya-kéra-bhedatah ñ | 
—/JAcintyá-draya-kramo-padeéa. MB. (C.L.B.) p. 1O09(A;, 
5 kuru padma yathā kdryam dhairya-dhairyar 0?) prayogatah | 
scayar canga-mahdrogah athito hy atra sadásukhab il 
_. Ekalla-vira-camdae«mahá-ros ņa tantra. MS. (R.A.8.B. 9089) pp. 5(A)-5(B), 
* Cf aho sulhdrati kretra otc—Ibid., M8. p. WA). 
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is much lower, in respect of degree as well as in quality, than 
the bliss that can be realised through the control of this 
matter, t.e., by checking its downward flow through subtle 
yogic processes and by giving it an upward flow so as to 
make it reach the lotus situated in the cerebrum region 
(usnisa-kamala, corresponding to the sahasrdra-padma of the 
Hindu Tantras) and to make it steady there: the bliss result- 
ing from the steadiness of the matter is the Mahāsukha. 
But in à popular way we often find semen-virile described as 
Mahāūsukha, and it is the Lord Buddha himself. Lord 
Buddha (Amitabha Buddha) dwells in the elysium of Sukhā- 
vati (the abode of bliss... Here the female organ is described 
us the Sukhdvatt where the Lord Mahdsukha dwells in his 
own nature as supreme bliss. In the Hevajra-tantra we find 
that the Lord (Bhagavan) is explaining his own nature to 
the Bodhisattva Vajragarbha where he says — I am exist- 
ence—I am not existence,—I am Buddha (perfectly enlight- 
ened one) as I have perfect knowledge about things: fools 
can never know anything of me. I dwell in the Sukhāvatī 
of the vagina of the good thunder-woman (sad-vajra-yosit) 
which is of the form of the letter * e ' * and which is the abode 
of the jewels of the Buddhas. I am the preacher, I am the 
religion—I myself am the audience ; I am the worshipped,— 
the sovereign of the world,—1 am the world and every thing 
that belongs to the world. I am of the nature of the Sahaja- š 
bliss,—I am Paramā-nanda as well as Viramd-nanda ete. ; 
I am the faith, like a light in darkness. I possess the thirty- 
two marks (of greatness)—I am the lord with the eighty 
consonants; I dwell in the Sukhāvatī of the vagina of the 
female in the name of semen." * It is further said,— 


i Cf. ekārākri yad dicyasi cte. Supra, 

* bhávc'hars naica bháco'li buddho'ham castu.bodhanat b 
math na jānanti ye maghah kaugidyo-pahatāš ca yen ( > 
vihare har. s«ukhāratyārh sad-vajra- — Lene Atigi we "o s 
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** Without him (i.e., semen) there is no bliss, and again 
without bliss he cannot be. As he can never be related, 
there is no other source of realising him excepting the divine 
esoteric practice.  ' It is therefore said that Buddha (in 
the form of semen) is neither existence nor non-existence ; 
in spite of having a face and form—he is formless in the 
nature of supreme bliss.* 


2 - 
(E) Tur TRANSFORMED IDEA or BODHICITTA IN RELATION 
To THe Esorertc YOGIC PRACTICE 


The identification of*Mahāsukha with nirvana or the 
ultimate reality modified the Māhayāna conception of Bodhi- 
citta in Vajra-yina, particularly in the Sahaja-yana. The 
Mahayana conception of the production of. Bodhicitta (bodhi- 
citto-tpada) is transformed in Sahaja-yāna into the production 
of a state of intense bliss through the sexo-yogic practice ; 
and as after the production, the Bodhicitta rises upwards 
through ten stages (technically known as the Bodhisattva- 
bhūmis) so also Sahaja-yana practice involves the yogic 
process of breath-control and other psycho-physical practices 
through which the disturbed semen should be checked in the 


dvdtrimndal-lakgano fārtā'fīty-anucyaūjano  prabhuh | 
yoģit-bhage eukhdcatyam Sukra-ndémnd vyarasthita ti 
—Hrtajra-tontra, M8, pp. 36(A)-86(B). 
These lines occur alao in the Sampuļikā MS. (R.A.S.B. No 4851) p. 17(A). 
1 pind tena na sauklyara «yat sukham nitvā bharēn na sah | 
sdpeksam a«amarthateát devatá-yogatoh s«ukham ti 
—Ilbid., p. 3608), Samputika ME. p. 47(A). 

Cf. also the Comm :—šukrā-bhāro kāraņā-ntarāņām tathdridha-cukho-tpddane 
sāmarthyā.bhāvāt | —Hevajra-panjika 

? ģemāt buddha na bhácah syāt abkāva-rūpo'pi naiva tah | 

bhuja«mukhā-kāra-rūpī ca arūpī parama-saukhyatah W 
—lbid,, M8. p. 38B). 

Ci. also the Comm :—na bhāro má'bháro fukra-rüpatedt/tatra — phalamayi- 
buddho (2! na bhāro ná'bháral /—Hevajra- panpka. 

In the Srī-kāla-cakra we find that the downward flow of semen should be 
checked in the Magipura (tbe lotus in the navel) and then, by making it steady, bliss 
is to be realised ; thia steady bliss, says the Kāla.caktu, at once gives Sahaja, which 
ia the ultimate element of all the things (dharma). 

tarmāt nigpanda-saukh yah kgamam tha sahaja dharmadkātur dadāti | 
—šrī:kāla.cakra-tantra, MS, p. 10564), 
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Maņipura (situated near the navel) known generally as the 
Nirmana-cakra, and then it must march upwards through 
the Dharma-cakra situated in the heart and the Sambhoga- 
cakra situated in the throat and then reach the Usnisa-kamala 
(t.e., the lotus in the head) where it will produce the Mahā- 
sukha of the nature of Wirrāņa. The word Bodhicitta 
sometimes in Vajra-yina and almost always in Sahaja-vana 
is synonymous with the word semen. 

This Bodhicitta of the nature of the Mahāsukha, pro- 
duced through yogic practice, is the ultimate substance of the 
nature of the five elements (viz., earth, water, fire, air and 
ether). In a Dohā of Kaünhu-pàda this Bodhicitta has been 
spoken of as the seed of the five elements.’ In the Hevajra- 
tantra as well as in the Samputtka (the same lines occurring 
in both the texts) we find an explanation of how in the process 
of being produced through yogie practice the Bodhicitta 
acquires the nature of the five elements, and we have already 
seen that the presiding deities over these .five elements (con- 
fused with the five skandhas) are, Vairocana, Aksobhya, 
Amitabha, Amoghasiddhi and Ratnasambhava, and these five 
Tathagatas or the Dhyani Buddhas again represent the five 
Kulas or the families of the esoteric Buddhists. Thus Maha- 
sukha in the form of the Bodhicitta is the one ultimate reality 
comprising within it the five families of Vajra-yāna,” 


! pafica makābhūā via lai sāmauggie jaia | 
pūkabi ara tra gamdka raka gaaņa saūjata i 
—Dohà No, 7. 
? kunduregu bharet pañca pafica-bhüta-srarüpatah | 
tka eva mahā.nandam paficatam wati bhedanaih ü 
bola-kakkola-yogena «parddl kdthinya-résand | 
kāļhinyasya moha-dharmatedt moko rairocāno matah I 
bodhicittarh drararh yasmāt dravam ap-dhadtukam matam | 
pam aksobhya riipateat TKPA aksobhya-ndyakah ? 
dvayor ghargana-carnyogat tejah (earh)jdyate sada | 
râgah amita vajrah syāt rāgas tējasi sambhavet t 
kakk tolakegu yac cittam tat samirana-rüpakam | 
irģā'moghas th ayāt amoghāt vāyu-auambharaļ ti 
sukham råga bhacet rakta raktir —— — 
(sukhath raktai bhavet cittam ratnam tu rakti-lakganam—Samputika) 
pifunarh vajramh pikunam Bküka-samblal ü 
ekam eva mahac cittam paūca-rūpēņa lakgitam | 
paficagu kulesu" tpannās tatrā" nekā sahasrašaļ | 
tarmād cka.svablhiāvo"'jau mahdeukhah parama dāfrataļ | 
—Hevajratantra, MS. pp. 37'B)-98(A), Sampuļikā, M8 pp. 47(B)-f£5(A)* v 
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CHAPTER V 
THE ELEMENT OF ESOTERIC YOGA 


In the previous chapter we have made an attempt at 
studying, on textual basis, the theological ideas that are 
associated with the yogic practice of the Tantric Buddhists. 
A scrutiny of the above will confirm our earlier statement 
that the fundamental standpoint of the Tantric Buddhists is 
substantially the same as that of the Hindu Tāntrikas. We 
hear from the time of the Aranyakas and the Upanisads that 
bliss is the quintessence of Brahman, the ultimate Being. 
From bliss proceeds the universe, it is sustained in bliss and 
it again dissolves in bliss. 

According to all schools of Tantra, bliss is the nature 
of the Absolute, which is conceived both positively and nega- 
tively. The Absolute is realised by us when we realise our 
self as perfect bliss. The ultimate aim is, therefore, to attain 
a state of perfect bliss. In all our ordinary experiences of 
pleasure we have but a momentary glimpse of the same bliss 
as constitutes the ultimate nature of our self. But these 
experiences of pleasure, because of their extremely limited 
and defiled nature, bind us to a lower plane of life, instead 
of contributing to our advancement towards self-realisation. 
Herein comes the question of Sadhana which may transform 
even gross. sense-pleasure into the boundless serenity of 
perfect bliss. 

In our ordinary life we have the experience of the most 
intense pleasure in our sex-experiences. Wide is the differ- 
ence between this sex-pleasure and perfect bliss which is the 
ultimate nature of the self and the not-self ; yet the distinction 
can be wholly removed by a total change of perspective and 
process. The sexo-yogic Sadhana of the Tāntrikas is a 
Sadhana for transforming this sex-pleasure into a realisation 
of infinite Bliss in which the self and the world around are lost 

10—1909 B, 
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in an all-pervading oneness. This immersion of the self and 
the not-self in the all-pervading oneness of bliss is what is 
conceived as Nirvāņa by the Tantric Buddhists. Let us now 
see what practical processes of Yoga were enjoined by the 
Tantric Buddhists for the realisation of this end. 


Gi) Body—The Medium for Realising the Truth 
(A) Tur THEORY Or THE PLEXUS 


On the practical side, which obviously is the funda- 
mental side of the Tantras, the most important thing is the 
stress laid on the body as the medium in and through which 
truth can be realised. As we have hinted at the very outset, 
the Buddhist Tantrikas, in unison with the other schools of 
Tantra, hold that the body is the abode of all truth; it is the 
epitome of the universe or, in other words, it is the micro- 
cosm, and as such embodies the truth of the whole universe. 
Attempt has actually been made in many Tantras to identify 
the universe completely with the body even by locating the 
seas, rivers, mountains, etc., in the different parts of the 
body. Whether we are ready to accept them in toto or not, 
the fact remains that the importance of the Tantras, as a 
science of religious methodology, consists in its analysis of 
the body and the discovery of all tattvas in the nervous system 
and in the plexus and thus making the body, with the whole 
physiological and biological process, a perfect medium 
(yantra) for realising the ultimate truth. n 

Let us now see how the Tantric Buddhists discovered 
the different tattvas within this corporal structure. This 
question itself will naturally lead us to the physiological ana- . 
lysis of the nerves and the ' lotuses ' and this will also help 
us a good deal in understanding the yogic process of the 
Tantric Buddhists. 

This analysis of the physical system starts with the 
spinal cord, widely known as the Merudanda, which is — 
taken to be one bone from the bottom of the back up  - 
to the medulla oblongata. The — ——— signi- — 
(fant, and the — Y involved in the name is early brought — 
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out in the Srī-samputikā, where it has been said that in the 
form of the skeleton-bone the great mountain Sumeru re- 
main: in the body." This spinal column, compared to the 
mountain, is said to be very profound. It is the cave of the 
highest truth where all the world vanishes away. The next 
thing is the theory of the cakras (plexus) or the lotuses as 
they are also called. Aceording to the Buddhist ‘Tantrik«s 
there are four such plexuses. The first is the lumbar plexus 
situated in the navel region. The next is the cardiac plexus 
in the heart. Next is the laryngeal and pharyngeal plexus 
at the junction of the spinal cord and the medulla oblongata ; 
the last and the most important is the cerebral plexus called 
the Usnisa-kamala (the lotus in the head). In the Hindu 
Tantras, however, there are six cakras or plexuses in addition 
to the Sahasrāra or the highest cerebral plexus.” 


| sthitah pada-tale ciyuh bhairaco dhannrā-krti | 
athito'sti kati-dede tu tri-kono-ddharanan tathā ú 
vartulá-küra-rüpo hi varuņas tridale sthitah | 
hydaye prihivī caica caturaerad samantatah ü 
kañkala-danda-rüpo hi sumerur girirāt tathā | 
2 rara giri-kandara guhira jogu tahi raāla eí tugta: | 
— Dohákosa of Kāybu-pāda, Dohā No. 14, 
` The rat is the Máládháüra.cakhra, or the sacro-coccygeal plexus, situated 
between the penis and the anus and facing down; it bas four petals of red colour 
with the four letters '* v. é, w nud s", Next is the Scādhisfhāra-.cakrā or the sacral 
plexus, near the root of the penis with six petals of the colour of vermilion with the 
letters `" b, bh, rà, y, rand l". Next is the Mantpura-cakra oc the lumbar plexus in 
the region of the pavel; there are ten petals of tha colour of the cloud, with the 
letters ` d, db, n t, tb, d, db, n, p and ph" on them. After that iv the cardiac 
plexus or the Andhata-cakra in the heart, with twelve petala of tbe colour of the 
Bandhuka- flower (red) with the letters '' k, kh, g, zh. A, c, ch, j, jh, fi, £ and jb” 
on them Next is the laryngeal and pharyngeal plexus (Viduddha-cakra) at the 
junction of the spinal cord aod the medulla oblongata with sixteen petal« of smoky 
colour with the sixteen vowels oo them, Above itis the 4djfd cakra betweec the 
aye-brows; it is the sent of the mind or the contre of all senie knowledge and dream 
knowledge ‘There are only two petals of white colour with the lettera“ hand kẹ“ 
+ on them, Above allie the Sahasrdra-cakra in the bigheat cerebral regions It ia of 
M c "(housand petals of white colour and is facing downward. On the petals tbe ñf 
letters including the vowels and the consonants are placed in twenty rounds. Tn the 
six cakras (excluding the Sahasrüra) there are six presiding goddesses, vir, Dākini, 
I Rākiņš, Lākinī, Kakini, Sākinī and Hakini respectively. La the Sahasrára (bero 
: ja the union of the Siva and Sakti. Vide $at-cakra-nirāpaņa of Pürgünanda (with 
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Of the six Cakras described in the Hindu Tantras only 
three are found in the Buddhist Tantras, viz., the plexuses 
in the navel region, in the heart and in the region just below 
the neck (i.e., Manipura-cakra, Andhata and Visuddha- 
cakra). The Sahasrāra of the Hindu Tantras corresponds to 
the Usnisa-kamala of the Buddhists. But the most remark- 
able thing in the Buddhists’ conception of the Carus is the 
location of the three kāyas, viz., Nirmana-kdya, Sambhoga- 
kiya and Dharma-kdya in these Cakras. Thus the lowest 
Cakra in the navel region represents the lowest kaya, 1.e., 
Nirmāņa-kāya ; the Cakra in the heart is identified with the 
Dharma-kdya and the Cakra just below the neck is said to be 
the Sambhoga-kāya. In the natural order the Cakra in the 
heart being next to the Cakra of Nirmāņa-kāya ought to have 
been the Sambhoga-kāya and the Cakra below the neck ought 
to have been the Dharmu-kāya ; but we do not know why the 
order has slightly been changed. The Sahaja-kāya is located 
in the Usnisa-kamala or the Sahasrāra of the Hindus. IL 
is also called the Mahüsukha-cakra or the Mahūsukha-kamala 
being the seat of great bliss. 

In this theory of the Cakras there are some anomalies 
as regards the number, location and the other descriptions. 
Let us therefore discuss some of the descriptions of the 
Cakras found in the different texts. In the Heruka-tantra 
(thirty-first patala) we find that in the Mahāsukha-cakra, 
sītuated in the head, there is a lotus of four petals represent- 
ing the four noble truths or the four categories (catuskott) ; 
it is pure, of the nature of a circle of enlightenment (bodhi- 
mandala) as the receptacle (ādhūra) and the seed (bīja) of all; 
outside is a lotus of thirty-two petals, and inside it is the 
letter `° ha ` in the downward way which is of the nature of 
the Bodhicitta and the fifteen digits of the moon. Inside is 
the Yoginī of sixteen kalās or digits of the moon, carrying 
intense bliss with her. By the two sides are lalanā and 
rasanā of the nature of ali and käli ; and the supreme goddess 


the commentaries of Kālicarnņs, Saükara and Viévarátha) edited by Arthur Avalon. 
(Tantric Text. Vol, II). Sec also : Sive-samhita, Ch. V. 
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herself is of the nature of Sahaja-bliss and non-duality.’ The 
description seems to be rather significant. The sixteen Kalas 
of the Bodhicitta, doubled in day and night seem to be re- 
presented by the thirty-two petals of the lotus in the head; 
and lalanā -and rasanā by the two sides of the Paramesvar: 
(referring to Aradhūtikā) of the nature of āli and kali are but 
the two nerves (corresponding to the Idā and Pingalá of the 
Hindu texts) by the two sides of Avadhūtikā, which is of the 
nature of Sahaja-bliss and non-duality. Next in the neck is 
the Sambhoga-cakra with sixteen petals of red colour, within 
it is the syllable ** hur ` ; above it nectar flows down inces- 
santly through a tunnel.* In the heart is the Dharma-cakra 
with eight petals; it is a visva-padma which is the double 
lotus, one facing upwards and the other facing downwards ; 
within it is the syllable '* huh ' downwards; a little above 
there is a white lotus, representing the universe (brahmanda- 
sadršā-kāram) ; within that is pure consciousness (vijñānarit) 
which is ever manifest, all-pervading ; it 1s the receptacle of 
all, and the source of all self-produced knowledge (scagyambhnü- 
jūānā-dhāram), it is the great Lord (paramešvara).” In the 
navel region is a lotus of sixty-four petals of blue colour; 
within that is the svllable ''* am '' like a dazzling pearl. 
Slightly below is the kanda which is the receptacle of all the 
nerves numbering seventy-two thousand in all. From this 
kanda rise the nerve lalanā of the nature of Prajna and rasanā 
of the nature of Upaya ; and in the middle is the Goddess in 


I: . +.. 


the form of the universe, represented by the syllable `“ am '', 


| ģgirasi mahāsukha-cakre catur-ddala-padmam duddharh madarthéne carcasa? 
diára-rüpatcdt | bodht-moņdala-svabhāram | hijabhütam | bdhye ded-tritndad- 
dala padma | tan-madhye ha kāro'dho-mukhāk bharati! hodhieittá-tmakam 
ce'ndu-kald-panca-dasdtmakarni | mahāsukharu cahen niftgarh yogint sogast kalā W 
lalanā-rasanā deayok pārdre āli-kāli.svarūpiņi | rahajā-nanda svabhdran ca 
adraņam paramedvari ll 
—Heruka-tantra, M8. (R.A.S8.B. No. 11279), pp. 73(B)-74(A). 
3 Cf. kanthe sambhoga-cakran tu sodasa-dala-raktakam | tanmadhye hum- 
kāram | tasyo'rddhre ghantikd-randhra-margena amrtarh sravati ntrantaram | 
— Heruka-tantra, MS., p. 744A). 


3 Heruka-tantra—MS8. p. 7103). 
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she is of the nature of the four ' bodies ` and grants all per- 
fection and supreme bliss.’ 

According to the Sekoddeša-tīkā, the  Üsnisa-padma 
possesses four petals, the lotus in the forehead possesses 
sixteen petals, the lotus in the heart possesses thirty-two 
petals and the lotus in the navel region possesses sixty-four 
petals.” 

In the Sri-samputa we find that the four Cakras are 
associated with the four Mudrās, viz., Karma-mudra, 
Dharma-mudrā, Maha-mudra and Samaya-mudra, which are 
again associated with the goddesses KLocanā, Māmakī, 
Pāņdarā and Tārā respectively who again in their turn are 
the presiding goddesses over the elements (confused with the 
skandhas, as we have already seen) of earth, water, fire and 
air; these are again represented by the syllables ** e, vam, 
ma and wà `” (Cf. evam maya šrutam, etc.). Thus the 
Nirmāņa-cakra in the navel region stands for the element of 
earth represented by the syllable ** e '’ and presided over by 
the goddess Locanā, who is associated with the Karma- 
mudrā. In this wav the elements with their syllabic symbols 
and presiding deities and the associated Mudrās are located 
in the other three Cakras.^ It may be noted in this connec- 


| Hernka-tantra, pp. 741A0-74(B1. 
2 G.0.8.p. 27. 
1 ckáram prthiri jācgā karma-mudrd tu locaná | 
mahā-krpā mahco-pāyā rifva-rūpā rifva-gocarā l 
slhitā nirmāņa.cakrē vai nābhau rcifva-pahkaje il 
rarh-kāraih tu jalam jfieyam dharma-mudrd tu māmaki | 
maitri proņidhi.rūpā tu deci cajra-mukhe sthità W 
J dharma-cakre tu hpdaye agta-dalá-mbuje n 
1 | ma-kārarh cahnir uddigto mahá-mudrà tu a | 3 
| mudita-bala-yogena devi padma-kulo-dbhara i * 
sthitā sambhoga-cakre tu kanthe dopsogia-delemnbule " 
yā-kāro rāyu-rūpo'atu sarea-klesa-prabhanjakal I 






.. mahé-samaya-mudra vai devi karma-kulà mukhya 8 

: upekgā jñana yogena (ard saimuāra.kāriņi | ES 
b. mahdsukha-cakre tu deá-trináad-dala-patkaje V — a 
£ haz ls Wisi ndi Ms. . p. 10 A). 4 


LA e. ā andhe rüpa-raa fa. 
E ` LU ng K tatra nåbhyabje — pañca-yuyi g —_ 
ur i_ * ! R db 1 hrdayābje toyasya — entráro guna "apa tos sporis Mob ks 
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tion that according to the Hindu Tantras also we find that 
the Cakras or the Padmas are associated with different god- 
desses, viz., Dākinī, Rākinņī, Lakini, Kākinī, Sākinī, and 
Hālkinī, and we also find that the Mūlādhāra-cakra represents 
earth, Seadhisthana water, Manipura fire, Anāhata air and 
Visuddha ether.’ Again goddess Locanā in the Nirmana- 
cakra represents universal compassion (karuna), Māmakī in 
the Sambhoga-cakra represents universal brotherhood (maitri) 
and concentration (pranidhi), Pāņdarā represents self-content- 
ment (mudita) and Tard represents absolute indifference 
(upeksā).” These descriptions of the Cakras are also con- 
firmed by the Hevajra-tantra,” and the Herajra-tantra 
reminds us in this connection that as the Cakras are four in 
number, all the fattvas are four. Thus four are the 
moments,* viz., vicitra, vipāka, vimarda and _ vilaksana ; 
four are the angas (stages in the methods of the Sadhana), 
viz., sevā, upa-secü, sddhana and mahā-sādhana; four are 
the noble truths (@rya-satya), viz., sorrow, its cause, its 
suppression and the way of suppressing it; four are the 
tattvas, viz., the tattva of the self (ātma-tattva), the tattra 
of the Mantras (mantra-tattva), the tattva of the gods 
(devata-tattva) and the tattva of knowledge (jüana-tattra) ; 
four are the ānandas (states of bliss), viz., ananda, paramd- 
nanda, tviramā-nanda, and sahajā-nanda; four are the 
Nikāyas, viz., Sthavira-vāda, Sarvāsti-vāda, Samvidi-vada 
and Mahāsāūghika ; sixteen (which is a multiple of four) are 


kaņthābje agmes traye gum rasa-eparda Áabda.lokganáh | [aldtabje marvto dran 
guņau fparša-4abda-lakgaņau | uznisābje fūnyasya dabda-mdtram ecko gunah | 
—Sekoddeda-tikd |'G.O,8 ) p. 51. 
1 Vide Saf-cokra-nirtpanam, ed by A. Avalon, 
Cf. Also : Anandalahari quoted ia the commentary of the verse No. 8 of the 
Satcakra-vicrti of Vifvanātba, ed. by A. Avalon 
7 Sre f.n. 3 of the previous page. 
3 e. kárena locanā deci rah-kāreņa mámaki «mrtá | 
ma-kāreņa pandard ca yā.kārēņa ea taruni V 
karmamudrā-dharmamudrā.mahāmudrā-samayamudrāļ | nirmāņa-cakrē 
padmari ratu gāģfi-dalam I dharma-cakre asgta-dalam | sambhoga-cakre podata- 
dalam |  mahdenkhe deátrimdad.dalam | 
4 Por the interpretation af the * moments * see Infra 
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the Sanūkrāntis,' sixty-four (multiple of four) are the dandas, 
- thirty-two nerves, four praharas—and thus all are four (or 
multiples of four).* About the number of the petals of these. 
Cakras or lotuses the Hevajra-tantra holds the same view. 
As in the Hindu-tantras, here also there is the scheme of 
arranging the letters on the petals of the lotuses:* But in 
some texts the Nirmana-cakra, instead of being located in 
the navel region, is located in the region near about the sex- 
organ. Thus it is said in the Hevajra-tantra (the verses 
being found also in the Samputika) that four are the kāyas, 
viz., Dharma, Sambhoga, Nirmüna and Mahūsukha, of 
which the first three are situated near the sex- organ, the heart 
and the neck respectively. Nirmāņa-kāya is the region 
whence all the animate and the inanimate originate and there- 
fore it is located near the sex-organ. "The Dharma-cakra is 
of the nature of the consciousness of all the dharmas and is 
` located in the heart. Sambhoga means enjoyment of the six 
rāsas ; the Sambhoga-kāya is of the nature of all-existence 
(as pure delight) and is situated near the neck; the Maha- 
sukha-kāya is in the head.* Then it has been said that 
Sthüvari is in the Nirmüna-cakra wherefrom all the static 


1 See Infra. 

1 Hecajra-tantra—MS8. pp. 4(A)-4(B), 

3 Vido Hevajra-panjika or Yoga-ratnamālā, 

—Mš. (Cambridge Add. No 1699) p. 6(B). 
4 tri-kdyamh deha-madhye tu cakra-ripena kathyate | 
» + tri-kdyasya paūca-jūānam cakran mahāsukhar matam |! d 

dharma-sambhoga-nirmāņam mahdsukharh tathaiva ca | 
yoni-hrt-kantha-madhye tu trayah kāyāh vyacasthitàh i 
ofegdndm tu zattvānārm yutro'tpattih pramiyate | 
tatra nirmāna.kāyah svat nirmāņar sthävarain yatal W 
utpadyate nimiyate anena nirmāņikaim matam inot found in the Samputikd) 
dharma-citta-srarūpam tu dharma-cakram tu hyd bhavet " 


sambhogath bhuñjanam proktam gannári rai rasa-rūpiņām | 4 

ģ sarea-dharmegu drdhatrāt xarram asti.srarūpakaļ ‘not found in the iewi y vi 

d — J— 
" i | kanthe sambhoga-cakrath ca mahá-sukham dirasi athitam. "Ü V oh 


- x —Heeeiea-tamtra, MS. p. BOA; Samputikā, MB, p. 46(B). Fur the loca XM 
—— 7 "bibe Nirmēņa-cēkrā. regis » of the — see sn fecal tm —* 
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(sfhācara) originate. What is exactly meant by this Siha- 
cari we are not sure; but it seems from the context that if 
may refer to the old Stharvira-rāda ar Thera-vada (the school 
of the elders). The Sarrāsti-vāda or the Realistic School 
which originated from a serutiny into the nature of the 
dharmas (things) is said to be in the Dharina-cakra ; 
Sanwvidi-cvida is in the neck, whence are all our perceptions 
(saihredana) ; Mahasamghi is in the Sukha-cakra, and Mahā- 
sukha is in the head." The Samridi-cada generally refers to 
the school of Vijūāna-vāda, but in the commentary of the 
Hevajra-tantra Samvidi is explained as referring to those who 
realise high emotions; Mah4sukha being the ultimate unity 
of all the dharmas, Mahāsukha-cakra is the Mahdasamght— 
Again it is explained that the body (kāya) is called the 
Nika@ya which is explained in the commentary as the 
assemblage of the  Bhiksus (Bhiksu-saūgha)* and _ the 
udara (literally the belly, but explained in the commentary 
as the womb of the mother, matuh Kuksih) is called the 
monastery (vihūra).” 


(B) Tue Nerve SYSTEM 


= 


After the discussion on the Cakras the next important 
thing is the analysis of the nerves. In general the nerves 
are said to be seventy-two thousand in number (excluding 
the smaller nerves, i.e., the upa-nddīs, which are innumer- 
able). The Hindu Tantras and the Yogo-panisads in general 


agree with the Buddhist Tantras as to the total number of 


the nerves (though controversies are also found). Of these 


1 «thāvrarī nirmana-cakre tu nirmadgam sthararam vata; | 
sarrāsti-rādo dharma-cakre ca dharma-edda-samudbharah W 
samvidī sambhoga-cakee ca kanthe sameedanarn yatah | 
— sukha-cakrē ca mahdsukham mastake sthitam I 
—Hevajra-tantra, M8, p. 50(B) ; Sampu[iká, MS, p. 46(B)-. 
sā — sarra-dharmanadm samghatcat matdeukha-cakram mahdsdringhi | 


ata ecam āha l (masta)ke dirasi sarcegüm upari sthitum | 


—Herajra-panjika, MS. (Cambridge Add. No, 1699), p. 59(A). 
-3 nikāvam kāņam ityuktam udara rihāram wëyate i ` 
—Hevajra-tantra, MS, p. 50(B): Sumpufikā, MS. p 1GB), 


20—1909 B, 
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again, thirty-two are said to be more important,’ and of these 
thirty-two, again, three are the most important,—these are 
Laland, Rasanaü and Avadhuti corresponding to Ida, Pingalā 
and Suşumnā of the Hindu system. — Lalaná is the nerve in 
the left side and Rasanā in the right side. There are pairs 
of names for them, of which some of the more important 
are :—Ali and Kāli, e and vam, Ganga and Yamuna, Candra 
and Strya, Dhamana and Camana, Grāhya and Grāhaka, 
Prajūā and Upāya, ete. About the position of these nerves 
we find in the Hindu Tantras that inside the passage of 
the spinal cord (according to some outside the spinal 
cord) flows the nerve Suswmnd, which in reality is made up 
of three nerves, viz., citrin? of the nature of Sattra-quna 
(intelligence stuff), vajrā of the nature of Rajas (energy), and 
Susumna of the nature of Tamas (inertia). <All the nerves 
start from a seat called the Kanda which is situated about 
"One inch above the anus and one inch below the penis. The 
Susumna seems to be a sort of duct inside the spinal cord and 
encases within it the nerve cajrü, which again encases within 
it the cifriņī, which again has an aperture called the Brahma- 
randhra running to the Sahasrāra. The Idā and the Powala 
are outside the spinal cord and proceed from the left and the 
right sides respectively towards the nasal region in a sym- 
metrical course encircling all the Cakras. According to 
other views, the /d@ and the Pingalā proceed from the right 
. and left testicles respectively and pass on to the left and right 
of the Susnmnā in the bent form of a bow. The Ida is also 
called the moon, it is of white colour, and is the Sakti; the 
Ptigalā is the sun, it is of red colour and is the purusa; 


! Fora list of these thirty-two principal nerves, sec Sri-samputika. p. B). — Mii 
nia 5 35 Ab, i sine ed (i (RN. ros nivei jn UND M CUR a 


la "D classified into two groups, the two groups will stand thus: "— A " " 
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Susunmina is of the nature and of the colour of fire. The three 
are again said to be the rivers, Yamuna, Sarascati and Ganga 
respectively and the three meet at a point at the root of the 
pemis, which is regarded as the triceņī or the confluence of 
the three rivers. Through these fdā and Piūtgalā blow the 
vital winds prdna and apana. 

In the Buddhist Tantras we find that the nerve Laland 
or the Ali starts from the neck and enters the navel region 
from the left side, and from the navel again starts the Rasani 
or the Kāli and enters the neck from the right. Within 
these two and passing through the lotus in the heart (/rt- 
saroruha-madhyagā) is the Avadhūtī, through which flows 
the Bodhicitta, and this Aradhūtikā leads to the Sahaja-bliss, 
and it itself 1s often described as the Sahaja-bliss. The most 
important thing is that the nerves in the left and the right 
have been identified with Sūnyatā and Karuna or Prajūā and 
Upsya, the two cardinal principles of Mahayana Buddhism > 
and the Aradhūtī, as their commingling, is the Bodhictita 
or the goddess Nairātmā or the Sabaja-damsel.' We have 
discussed at length the question how these nerves Laland and 
Rasanā are identified or associated with Sinyaté and Karuna, 
Prajūā and Upaya, Ali and Kāli, ete. In the Ekalla-vīra- 
caņda-mahūā-rosaņā-tantra we find that the Lady (the female 
counterpart of Candarosana) asks the Lord (Candarosana) 
how the bliss produced through Prajūā and Upāya can be 
enjoyed in the body. In reply the Lord says that there is the 
nerve in the left,*named Lalana which is of the nature of 
Praja and in the right is the nerve Rasand of the nature of 
Upaya.* Through the commingling of these two nerves in 
the middle nerve the bliss of Prajūo-pāya is to be realised. 
We should also notice that these three nerves Laland, Rasanā 


| Heruka-tantra—MS, (R A.S.B, No. 11279) p. S(A)., pp. 13(Bi-15(A ). 
Ci. Vajra-várühi-kalpa-mahd-tantra —MS (R.A.S B., No. 11285) p. 361 B). 
1 faland projid-scabhacena cdma nádi prakīrtitā | 
raxand co'pāņa-rūpena daksine samacusthita i 
—Rkalla-vira-canda-maha rosagastantea —-M8. (R.A.S &., No. 99089) p. 15(A) 
CH Also, Akulägama tantri, quoted in the Studies. in the Tantras of Dr, P. 
C. Bagehi, p. 69. 
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and Avadhali have also been identified with the three Kayds, 
viz., Sambhoga, Nirimüna and Dharma. Again, we have 
seen that the Laland is said to carry the seed and Rasand the 
ovum and Avadhūtī to carry Bodhicitta (which is a mixture 
of the seed and the ovum). Again Prajūā and Upaya mean 
subjectivity and objectivity or the grahaka and the grāhya, 
and so these two nerves are also called grahya-grahaka,’ 
About the names Ganga and Yamund we may also compare 
the Hindu Tantras where Idā is said to be the river Yumna, 
Pinyala the river Sarascati and Sugumnā the Ganges." The 
names Laland and Rasaná and Dhamana-Camana seem to be 
rather technical.” 

The most common names for the pair of the nerves in 
the right and the left are the sun and the moon. These 
names are found in the Buddhist and the Hindu Tantras alike. 
The nerves in the left and the right are called the Ali and 
the Kali which represent the vowels and the consonants, 
which again in their turn sre associated with the night and 
the dav ; the night and the day are again associated with the 
moon and the sun,—and thus the nerves in the left and the 
right are also called the moon and the sun. The Hatha yog: 
pradipika speaks of these two nerves as day and night.* The 
Sammohana-tantra says that the left nerve is the moon 
because of its mild nature, whereas the nerve in the right is 
called the sun because of its fierce nature (raudrā-tmikā). 
We have also seen that the left nerve is said to carry the 


1 gaūgā-yamunt li sandhyeyd cundrā-bhāta-sūtjā- bhāsau  gráhya-grühakau — 
Comm. on Song. No. 14, Carya-pada (Sāstrī's edition). 
2 (dáudin yamunā-decī pihgalāvāri sarascati t 
sugumnāņār raced gahgā tdvdin yogas trīdhā bkavet i — "y 
— $at-cakra-nirūpaņam, Comm. on the first versa. 
Baraba irae a Dohà,—' here (within the body) are the — and the 
oa.’ —Saraha's Dohākoņa, Dokā No. 47. 
aD r P. . C. Bagchi, however, suggests that dhame 
s à which i * ſeate⸗ s n forward or — mov : ien e oy: 
X rant re^: ic’ * roe p to eat’, — taking UN 
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seed and the right the ovum ; the seed is said to be the Siva— 
it is the moon,—and the blood is the Sakti,—it is the sun.’ 
In the commentary on the Dohikosa of Kāņhu-pāda we had 
that the moon originates from the seed and the sun from the 
ovum.” ‘These two nerves are also said to carry the vital 
winds prāna and apāna and the prāņa has again been said 
to be the Rahu and the apana to be the * fire of time ' 
(kālūgni).” About the names Jli and Kāli we find in the 
commentary of the Marmakalika-tantra that Ali and Kāli 
represent the vowels and the consonants which are forty-nine 
in number ( ks ', being a mere combination of the letters *k' 
and 's', is excluded), and forty-nine are the Váyus (winds) 
and thus Jli and Kali denote the winds and are thus associated 
with the two nerves in the right and the left.* In the 
Vaicnava Sahajivā cult of Bengal we find Ida, Pingalà and 
Susumna identified with Vayu, Pitta and Kapha.’ 

In the Sekoddeša-tīkā of Nada-pàda we find mention of 
five important nerves, presided over by the five Tathāgatas. 
According to it, the left nerve in the upper region, which is 
the moon, the Lalanā or the Idā, which carries water, is of 
the nature of the Tathagata Amitabha; the right nerve, 
which is the sun, the Rasand, which carries fire, is of the 
nature of Ratnasambhava ; in the middle of the lower region 
is the nerve (passage?) for stool, carrying earth, and it is of 
the nature of Vairocana ; the left nerve (in the lower region) 
is the nerve for urine and carries air and is of the nature of 
Amogha-siddhi ; the middle nerve of the upper region is the 
nerve Rahu carrying Sünyataà and is of the nature of 


t bindul dico rajah taktir bindur indā rajo acih | 
—Gsrabsa.siddhānta samgraha, ed. by Gopiuitha Kavirāja, p. 41. 
2 fukrād wtpadyate candro raktüt sürga-samudbharal | 
—Com:n. on Dohdkesa of Kāņhu-pāda, MS. p, 38(B), 
3 prāņato rāhu-nigpattiļ kālāgnir apy apánatal |i 
| + Ibid., MS. p. 38(B:, 
4 MS. B.N. Sana No. 83, p. ti Bi. i 
5-idà, pihgalā sugumnā tina nadi kaya | 
vai pitta lesa bali loke yáre kaya il 
--Náyikd-sddhana-[ikd, quoted in the Post-Chattanya Sahajiya Cult, 
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Aksobhya ; the left nerve below it is the channel for semen ; 
it carries knowledge (jūāna-vāhinī) and is of the nature of the 
Vajra-sattva,' 

The middle nerve js generally called the Avardhūtī. 
The word has been explained in the following way, 
Avcadhüti is that which destroys through its effulgent nature 
all the sins.” In the commentary of the Caryā-pada also 
Avadhüti is described as that which washes away all the 
beginningless thought-construction of existence." It has also 
been said to be Avadhiti as it removes all the evils of alic- 
tions very easily.“ It is also called, as we have already said, 
the goddess Prajna, or the Nairātmā, the Yogini or the 
Sahaja-damsel. 





Gi) Selection of the Preceptor 


( Yogic practice is always indispensable for the attain- 
ment of the Bodhicitta, It is said in the Paūca-krama that 
the vows and practices (vrata-caryad-dikam) are indeed usec- 
less without the faftva ; but perfect enlightenment again can 
never be attained without practice. As the fire in the log of 
wood never manifests itself without friction, so the Bodhi 
(which is already within) will never be produced without 
proper practice.” In this practice great importance has been 
attached to the selection of the preceptor,—for it is neither 
by much reading nor by penances, nor by any amount of 
labour undertaken in innumerable practices that a Sādhaka . 
can get at the truth ; it has been repeated over and over again 
that truth can never be attained without the blessings of the 


Li — dē dhucam (7) divastam prabhásrara-rüpateát anaye’ty ave d, ja i 
—Comm. on the Dokākota red (Dohā No. 4) MS., No. — 
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preceptor. Common sense will allow us to understand that 
Where there is anything practical to be performed, there 
naturally comes the question of adopting a proper guide,— 
and Indian religions, from the very beginning in the Vedie 
time down to the modern era, invariably involve some kind 
of practice either ceremonial and ritualistic or yogic; hence 
is the importance of the Guru. The Guru is very often 
regarded higher than God himself, for God is something 
absolutely fictitious to a man who has not been blessed by 
the practical instruction of the Guru which enables a man to 
realise what God or the ultimate reality is. The Tantras, 
as we have seen, lay the greatest emphasis on the practical 
aspect of religion and the practices enjoined in the 'l'antras 
are very secret and complex,—there is the chance of physical 
or mental aberration at every step. As on the one hand, 
these practices, when properly and systematically carried 
out, may lead a man to the highest spiritual elevation through 
the realisation of the truth; on the other hand, they may 
lead a man to the darkest abyss of hell, if these are not very 
cautiously and methodically carried out with the directions 
of the experienced Guru, Because of this difficulty in carry- 
ing out these practices and because of the great dangers they 
may very easily lead to, these practices have always been 
kept most secret and there is no other way to learn them 
than the blessings of the well-eyperienced Guru, It is for 
this reason that we find in most of the Tantras chapters 
devoted to the selection of a good preceptor and a good 
disciple. Even the Caryd-songs and the Dohās of the 
Siddhā-cāryas refer to this importance of the Guru every now 
and then. This Guru-vāda in India, current from a very 
old time and emphasised in the Tantric ages, has also flowed 
on in all the minor religious sects of India. 

After securing a suitable preceptor and also „a suitable 
Prajha (woman) the Yogin should approach the reverend 
Guru and propitiate him by worship, hymns, ete. "Then 
follows the ceremony of A bhiseka or initiation into the cult. 
This Abhiseka is a very old custom of initiation with reii- 
gious rites and ceremonies and it is also found in early 
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Buddhism in the initiation to the vow of pabbajjā (pravrajya, 
literally, going out, i.e., the vow of renunciation) and the 
Initiation to wpasampadàa (literally, arrival, i.e., the entry 
into the circle of the fully accredited members of the Saūgha 
or monastery), Even now this ceremony of Abhiseka is 
current in all schools of Buddhism in all the countries. This 
Abhiseka is held to be indispensable for the Sadhana in 
esoteric Buddhism. It is said that the Yogin who wishes to 
attain the Yogihood without proper initiation only darts a 
blow at the sky with fists and drinks the water of mirage.’ 
The Abhiseka in the secret cult is generally known as the 
Vajrā-bhigeka.* In some texts we find Mantras for four kinds 
of Abhiseka, viz., Kalasü-bhiseka (t.e., initiation by out- 
ward purification by the water of the jar, etc.), Guhyā-bhiseka 
(initiation into the secret cult), Prajūā-bhiseka (initiation 
to perfect wisdom) and Vajrā-bhigeka (i.e., initiation to the 
adamantine truth). In the Sekatā-nvaya-sarmngraha we find 
that this Kalasā-bhiseka comprises within it six Abhigekas, 
viz.. initiation with Udaka (water), Mukuta (a crown), 
Vajra (the thunder), Ghanta (the bell), Nüma (name) and 
Ācārya (the preceptor), and these six Abhisekas are of the 
nature of the six Tathāgatas.* Thus the initiation with 
water is of the nature of ideal knowledge, and so of 
Aksobhya ;* the initiation with the crown is of the nature of 
equalising knowledge (samatā-jūāna), and so is of the nature 
of Ratnasambhara ; initiation with the thunder is of the 
nature of discriminative knowledge and represents Amitābha ; 
the initiation with the bell is of the nature of the perform- 
ance of duties and so represents Amogha-siddhi : the initia- 
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tion with a name is of the nature of the knowledge of the 
perfectly pure dharma-dhütu and represents Vairocana and 
the initiation by the Ācūrya is of the nature of the adaman- 
tine knowledge (vajra-jfdna).' But in general Kalasa- 
bhiseka seems to be the rite of initiation by pouring the water 
of the jar. Next is the Guhyd-bhiseka or the initiation into 
the secret cult. Here the preceptor explains all the secret 
processes of the yogic sddhana by which Bodhicitta should 
be produced through the union of the Upaya and the Prajūā, 
how its downward tendency should be checked, how it should 
be sent upward to the Usnisa-kamala and how Mahāsukha of 
the nature of nirvana is to be attained, After the Guhyā- 
bhiseka the preceptor explains to the disciples the void nature 
of the self (pudgala) as well as of all the objects (dharma), 
and also how this yogic process leads a man to the realisation 
of that perfect knowledge (prajūā). This part is, therefore, 
called the Prajūā-bhiseka or the Prajna-jnana-bhiseka. But 
as Vajra is the ultimate adamantine reality and the ultimate 
principle of purity, the initiation ends with an initiation into 
the Vajra-jūāna called the Vajra-jfiana-bhiseka. 

After initiation the Yogin with his Mudra is led to the 
Mandala or the mystic circle and is then permitted to per- 
form the Yoga in company of the Mudra or the Prajūā.” In 
some texts, however, the initiation is performed within the 
Mandala, 

In some texts again we find other preparatory rites of 
killing or driving away the disturbing ghosts and spirits and 
all other evils of the ten quarters through the help of Mantras 
and other practices, and of placing the ten Buddhas in the 
ten quarters for safety in Yoga. We have already seen that 
in this yoga-sādhana the Yogin has to be a god,—he must 
realise himself as the god or the Supreme Lord Buddha, and 
the woman to be united with, must be realised to be nothing 


t For the Abhigekas also ree Vajra- rali-nd na«maņjala-paūjikā M8. R.A.S R, 
No 19855. pp. 8)(A*—BI(B) and 98(A ) —100.A* 

2 For details «ee Hevajra-tantra; also; Sekoddēša-tīkā |1G.0.8.), p. 95. The 
Prajna here is called Mudra as she is instrumental to the attsinment of bliss 
(muda aukha.videgamh rāti dadáti'ti mudra—Sekoddeda-tikd, p. 56). 
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but the embodiment of Prajūā or Sünyatü-knowledge. For 
this realisation the Yogin places the five Tathágatas and their 
female counterparts with their respective bija-mantras in the 
difierent parts of the body (both of himself and of the Mudra), 
and during all these processes he should meditate and recite 
that he is of the nature of adamantine knowledge.' 


Qi The Production of Bodhicitta and 
Its Regulation 


After all these preparatory rites follows the esoteric 
practice, Which is strictly prohibited to be taken in the 
ordinary sense; it should be performed only as a process of 
Yoga for the attainment of the Bodhicitta or for the realisa- 
tion of the ultimate Sahaja-nature of the self and the 
dharmas,” ‘Through the vogic union of the Prajūā and the 
Upaya, the Bodhicitta is produced within, and after it is 
produced its flow must be checked in the navel region which 
is the Manipura-cakra or the Nirmāņa-kāya-cakra.” It is 
held that as long as the Bodhicitta remains restless, it binds 
us to the world of existence and non-existence ; but when its 


1 Cf. The Pindi-krama of Panca-krama; Jedld-cali-cajra-mala-tantra—MS 
pp. 144A) —14(B); Citta-viduddhi-prakaraņa, Verses 76-78. - 
3 Cj. manthayet kamalá-mbhodhim sahaja-mrta-kanksaya | 
Jeālā-valī-rajra-mālā-tantra —MS. p. 18(B). 
This line i» quoted in the Marma-kalikd tantra as belonging to the Guhya-rajra- 
virdsini-eddhand —M3, (B N, Sans, No. 83) p. 26(A1. 
3 Vide Sri-kàla cakra- tantra, MS. (Cambridze, Add. No 1964) p. 101(B). 
Cf. Comm, on Caryā-pada No 2, pithake eajra-manan patat. dharanam na 
rajrā-maņi-4ikhara audire bodhicittam .. .. .candhayati | * 
, — Cmm. on Caryd-pada, No. 8. 
mani-kule bahia oģiāne sagda n —Sang No, 4. 
— firddheam eaten, gated makāsukka:cakrē antar-bhavati ' 
nr E E - he Ping NR 


ü * —* jeet h cakro.ddeden t vg — — 
Bonds p. pap agian | V T E X * | š $ nr xc 

biskinj A u u 
‘Tee ç: * DE — i afi 


— EL 
w = EL und [Í ww ] 











THE ELEMENT OF ESOTERIC YOGA 163 


movement 1s stopped once for ever in the lotus in the head, 
it produces the state of supreme bliss which is of the nature 
of hberation. Thus this Bodhicitta has got two aspects ; in 
the ordinary restless aspect it is called the samerta and in 
the motionless aspect of intense bliss it is called the rivrta or 
the pāramārthika, Tt is said in the Hevajra-tantra,—'*One 
shou!d produce Bodhicitta in the form of both cierta and 
samcrta ; the samvrta is like a Kunda flower (i.e., white in 
its physical form), and the vivrta is of the form of bliss." ' 
We have seen that the Madhyamikas believe in two aspects 
of the reality, the samrrti-satya, i.e., the phenomenal or the 
provisional truth and the pdramdarthika-satya which is the 
ultimate truth (corresponding to the vryārahārika and 
pūramārthika of the Vedantists). This twofold aspect of 
the Bodhicitta, the physical or the phenomenal aspect (in 
the form of semen virile) being the samerta and the ultimate 
aspect (in the form of incorporeal all-pervading Mahāsukha 
as the ultimate nature of the dharmas) being the pāramār- 
thika or the virrta seems to be drawn in analogy with the 
twofold conception of the truth of the Mādhyamikas.* For 
the attainment of the Mahāsukha the flow of Bodhicitta must 
be arrested. It is said that as long as the Yogin does not 
discharge Bodhicitta, he enjoys intense and unruffled bliss 
arising from the joyous sensations ; but if Bodhicitta, which 
is the cause of all perfection, flows down, it cannot be made 


1 bodhicittam utpādayet caicrtti-samrrtti-rápakam 1 
samertamt kunda-samkādurm cierta sukha-rūpiņam 8 
H ecajra-tantra, MS. pp. 47(B)—45(A). 

Ci. also : Heruka-tantra, MS, (R.A.8.B., No 11279) p. 74(A*. 

? In the Hecajra-tantra it is clearly explained bow to preduce the gross 
Bodhicitta through the physical process and bow to turn it to the Vierta form through 
the yogic process. Pleasure may also be realised through the discharge of the 
Bodhicitta, but that bas unreservedly been condemned by all the Buddhist Tāntrikas: 
and it bas been «aid that instead of delivering s man it binds bim tothe realm of 
gross senso-plessure. It is, therefore, that we find in all the texts repra’ed warnings 
not to discharge the Bodbieitta ; if it be discharged, the Mahdswkha is never realised 
and if tho Mahüsukha bo not realised, the ultimate Sahsjd-nature can never be 
realised, and if the ultimate nature be not realised, a man is not liberated from the 


world of ilusion,— MS. pp. 48.(A'— 49(A) 
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to rise through the middle nerve and no perfection is 
attained.’ 


How then to check the downward flow of the 
Bodhicitta? For this purpose Hatha-yoga is resorted 
to. In the commentary of the Marma-kalikā-tantra, we 
find that the flow of the Bodhicitta is to be checked by the 
help of Sadanga-yoga or the Yoga with six parts; these are: 
abstraction (pratyākāra), meditation (dhyūna), restraint of 
the breath (pranayama), attention (dhāraņā), remembrance 
(anusmrti) and final absorption (samādhi).* 


In the Sri-guhya-samaja (Ch. XVIII) we find detailed 
description of these six parts of Yoga, and these descriptions 
are again fully commented on in the Sekoddeša-tīkā of Nado- 


1** There ix no grester sin than discharge and no greater morit than bliss 
(ar sing from the motionless Bodhicitta)." Again, ‘ Discharge is tbe progenitor of 
detachment (rirāga) and from detachment arises sorrow, ard from scrrow fs the loss 
of the vital element and from tbe loss of the element coms death." 
na rirāgā(t) param pàrañi punta na sukhatah param | 
tathā ca,—cyutir rirāga-sambhūtir virāgād duhkha-sambhacah 1 
duhkhād dhàátu-hsayah puvisāru kgayāt mrtyuļ prajáyate f 
—Quoted in the Com. on the Marma-kalikā-tantra, MS. p. 5/A). 
Also qucted in the Comm, on the Dohdkega of Kāņbu-pāda as bel nģing to 
tbe Adi-buddhe.—MS8. (B.N. Sans No. 47) p. 49(B), 
tn the Sekeddela we find that the Sabaja-form of the Lord iu nothing but the 
motionlras atate of the fluid, 
yácan nalo, sic,) patati prabhāsraramayaļ fitā-ihdu-dhārā-draca 
deci-padma-dalo-dare samarasi-bhiite jinānām ganath | 
aphurad (sic. sphurijad) cajre-dikha-gratah karunuyà 
bhinnam jagat-kāraņam 
garijadd hi karuņā-balasyu sahajam jānihi rapam vibhoļ n 
—Quoeted in the Comm. of the Caryd-pada, Song. No. 3. 
Srā-kāla-cakra definitely declares that salvation is imposible Va y 
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pada. The first part of Yoga, viz., pratyaha@ra means the 
restraint of the ten senses from their respective objects 
through a process of abstraction. Through pratyākāra the 
Sadhaka develops an aversion to all physical forms and per- 
ception, and he further develops an insight whereby be can 
view all objects of the world from the Sūnyatā perspective. 
‘The second part, viz., dhyana means viewing the panca- 
lümas (five objects of desire) as of the nature of the five 
Buddhas. The five objects of desire stand here for all the 
objects of the world (sarve bharah sthira-calā-tmakāh) and 
the five Buddhas stand for Buddha in general. Dhyāna 
here then means meditating on all existence as of the nature 
of Buddha in the ultimate essence. “This dhyāna is again 
of five kinds, viz., vitarka, vicāra, priti, sukha and ekāgratā, 
Vitarka means guhya-trayo-daya, i.e., the sudden flash im 
the citta of a general ideal reflection (caitya-sthūlā-kāreņa) 
of the three elements of three times. — Vicara means meditat- 
ing on the specific nature of objects as of the nature of perfect 
enlightenment. Priti means an agreeable state of mind 
resulting from the taking in of the objects ; sukha means the 
delight resulting from such meditation ; ekāgratā means the 
fixing of the mind in the Sünyatà, t.e., the one-pointed state 
of mind which remains steady in the realisation of the 
Sünyata-nature of all objects. 

The third part of Yoga is prindyama, which means the 
control and arrest of the vital wind (prüma-rüys). This 
prana-vayu is of the nature of the five elements (pamnca- 
bhüta) as well as the five Buddhas. "The wind that flows 
through the left nostril (which is lalanā) represents the 
principle of the five skandhas (which are identified with the 
panca-bhitas) and the wind flowing through the right nostril 
(which is rasanā) represents the principle of the five Buddhas. 
These two courses of the vital wind must be united and made 
into a subtle body, as it were, and made to flow through the 

| middle nerve passing through the lotuses in the navel, heart, 
w neck and the forehead. Then this vital wind must be made 

| steady in the lotus between the two eye-brows. ‘This is- 
what is meant by pranayama. 
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| This process of prandyama is regarded as very important 
in the esoteric Yoga of the Buddhists and is variously des- 
cribed in different texts. We have seen before that in the 
Faūca-krama the vital wind has been described as the vehicle 
(vāhana) for our defiled nature (prakrti) and this vāyu is 
described as the root of all the principles of defilement and 
as such the root-cause of the sarnsdra or the cycle of birth 
and death. In the Vajra-jāpu-krama of the Paūca-krama 
we find that mantra-tattva is nothing but the vrāyu-tattva 
(the science of the vital wind). This vāyu-taftva comprises 
within it the five tatfvas (which when combined together 
constitutes the ultimate truth); these are the tattvas of the 
five Dhyāūni-Buddhas and, therefore, of the five skandhas. 
It is said in the text Vajra-mālā that from the air of the 
right nostril issues forth a lustre of red colour; it is the 
circle of fire and Padma-nātha is the presiding deity here; 
from the left issues forth the lustre of deep green colour in 
an aerial circle and Karma-nātha is the deity here ; the lustre 
issuing forth from both the nostrils is of yellow colour and it 
is said to be the circle of Indra and presided over by Ratna- 
nātha. ‘The steady wind within, of the colour of the white 
Kunda flower, or the moon, is the circle of Varuna, presid- 
ed over by Vajra-nātha, and the wind pervading the 
whole physical system and prompting all the active tendencies 
is of the nature of Vairocana.' These five kinds of lustre 
of the nature of ihe five Buddhas are to be thought of in the 
region between the two brows, i.e., at the starting point of 
the nose (nāsāgra) and they are to be thought of united into 
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the form of a mustard seed (sarsapa) ; in this mustard seed, 
however, the whole universe of the static and the dynamic 
should be meditated on,—it is also to be thought of as the 
place of all wisdom--of all the mysteries of knowledge.' 
This mustard seed, however, represents the Lord himself of 
the nature of the five wisdoms.* This small figure of the 
form of the mustard seed representing the five kinds of winds 
of the nature of the five elements and the five kinds of wisdom. 
is meditated on in the.region of nāsīgra and is itself called 
prandyama” In many places of the Srī-Samāja we find 
mention of this theory of the five kinds of winds of the 
nature of the five elements and the five jūānas, which are to 
be meditated on in the region between the brows in the form 
of the mustard seed.* It may be noted in this connection 
that in the Hindu texts also we find five kinds of vital wind, 
viz., prāņa, apāna, samāna, ryāna and udāna and in the 
Maitrayant Upanisad we find that before the world of the 
animate was created Prajipati (the creator of all beings) 
looked on his creation and found all around that his objects 
of creation were stones, mindless, lifeless, stark as stocks: 
he then reflected,—‘‘I will enter within'', but as one, he 
could not animate them and, therefore, divided himself in 
five and hence he is named by five names, viz., prāņa, apāna, 


Y nüsá-gre sarsapam cintet sargape sa-cara«caram | 
bhadrayet fūāna-padarm ramyam rahasygasa jūāna kalpītam ü 
pafica-rarnam maha-ratnam sarsapa-stüü'a-mátralam 1 
nāsikā-gre prayatnena bháücayed wogatah cadd n 
—IJbid., MS. p. 16(A! 


? pafica-jfdnamayam tattram sarsapa-sthüla-mütrlam ! 
tasya madhye sthito deco hy aryakto evakta-rdpacan | 
Caturdert pariprcchá-eydkhyá-tantra., 
quoted in the Taūca-krama, MR, p 16A). 
3 paftca-jüánamatar fedsam paflca-bhüta-srabhácakam | 
nidcarna padma-ndsd-gre pinda-rūpeņa kalpayet 5 
pañca-raryarh mahd-ratnah prdndydmam iti smrtam 1 
ava-mantram hrdaye dhyātrā cittah bindu-gatam nyāre? i 
—Samajo-ttara, quoted in the Daūca krama, MS. p. 161A). 


4 Bri-guhya-samája, (G,0-8,1 pp. 15, 25, 
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samana, vyāna and udāna.' We also find in this connection 
that the five senses are but the five lustres from within.* 
The japa of the Mantras, according to the Paūca-krama, 
does not mean the mere chanting or the muttering of the 
Mantra; it is, as it is with the school of Mantra-yoga, a 
yogic process for controlling the vital wind with the help of 
the Mantras. In Mantra-yoga some Mantras (as for 
example ‘or’ containing within it the parts ‘a’, ‘u’ and ‘m’) 
are divided conveniently into three parts, and these three 
parts are associated with the three parts of the process of 
pranayama, viz., Pūraka, Kumbhaka and Recaka. Thus 
here in the Paūca-krama the japa-mantra is om ah hum und 
to mutter them in the yogic process according to their mean- 
ing is called rajra-jüpa.^ What is then the meaning of this 
Mantra orn ah hum? Tt is said, the ‘orh’ creates all beings, 
‘ah’ preserves them and ‘hurrh’ destroys them; in Yoga, 
therefore, ‘orn’ will mean the inhalation, ‘ah’ the suspension 
and 'hum' the exhalation.* "Thus the vajra-jāpa seems to be 
nothing but pranayama associated with the Mantra for the 
control of the vital wind and the Paūca-krama-ķippanī makes 
it very clear that the vūjra-jāpa is nothing but the process 
for controlling the vital wind; to control the vital wind 
is to control the mind, and to control the mind and to destroy 
it is to realise the essencelessness of the dharmas.” In the 
commentary of the Carya-padas we find occasional mention 
of this vajra-jāpa and it scems from the references that vajra- 
japë was regarded as indispensable for the Yoga for the 
attainment of the Anuttara-samādhi or the ultimate state of 


t Ch. II, Ed. by E. B, Cowell, pp. 26-28. 
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extinction or rather absorption in the Mahasukha. Some 
other well-known Mantras of Buddhism were also thus given 
some kind of yogic interpretation. Of these an important 
Mantra is, om manipadme hum. Padma is wel known 
from the Upanisadic period as the symbol of the generative 
energy and as such it often means female or the female 
organ; mant or diamond suggests its analogy with the 
masculine element,—and thus the Mantra onm manipadme 
hum may be interpreted as symbolising the  sexo-vogic 
practice of Tāntric Buddhism.' 

In a song of Bhusuka-pāda this vital wind, compared 
to a mouse, has itself been spoken of as citta and it has 
emphatically been declared that this mouse is the cause of 
all our existence,—the. duty of the Yogin is to kill this mouse 
with instructions from the preceptor. ' In another song of 
Kāņhu-pāda we find it put in an enigmatic metaphor, 
"Kāņhu has killed the mother-in-law and the sisters-in-law 
of the house and killing the mother also has become the 
Kāpāli''.* The mother-in-law ($āsu) here represents the 
vital wind of the nature of the mind and the sister-in-law 
(nananda) represents the wind that is responsible for the 
sense-perceptions of sight, etc. (caksur-indriy-ādi-vijāāna- 
ratam, Comm.) and the mother (mda) represents the world 
illusion (maywa), and in the Panca-krama the vital wind has 
been spoken of as the māyā which is responsible for the 
world-illusion.* 

In the Dohdkosas we find frequent references to this 
arrest of the vital wind and of the control of the mind there- 
with. Thus it is said, “He who holds fast his vital wind and 
does not allow the mind to move a bit, casts away the fire 
of time very easily. Saraha says,—rub the two nerves, the 
sun and the moon, into one.” ° Again it is said,—''Leave 


i See J.It. 4.S , 1902. See nleo Hasling’s Encyclopaedia of Religion and 
Ethics, p. 555. 

4 Pasca-krama, Seddhisthdna-krama, p. IWA). 

5 Collection of Dohàs of Saraha (Dr. P. C. Bazchi's Eaition). 
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off this horse of the mind and the vital wind; he who does 
it is firmly established in the Sahaja-nature.’’ * ** With the 
instruction of the preceptor arrest the vital wind through the 
constant arrest of mind. When this vital wind is made 
steady what can time or death do of the Yogin?'' * Künhu- 
pāda also says in a Doha, '' If the door for the going in 
of the vital wind be firmly locked up and if in the abyss of 
darkness the Bodhi-mind be kept as the light, then the jewel 
of Jina touches the void above and attains nirvana through 
the enjoyment of life in the world.'' ° 

The fifth part of the Yoga is dhāraņā ; in this stage all 
the functions of the senses are stopped and the jewel of vital 
wind is held fast in the lotus between the eye-brows. This 
dhürana leads to the realisation of five omens or signs. The 
first sign is like a mirage, the second is like smoke, the third 
is like the fire-fly, the fourth like a bright light and the fifth 
is effulgent like the cloudless sky.* 

The next part of Yoga, anusmrti, is the remembrance 
of the realisation of the previous stages. The next part, 
Samadhi, is described as the accumulation of and the medi- 
tation on all the existence in the form of a circular mass 
(bimba) produced through Prajna and Upaya and the quick 
attainment of knowledge through that meditation.) Through 
pratyāhāra the Yogin is established in all the Mantras, 
through dhyāna he attains the fivefold transcendental or 
supernatural knowledge or faculty (paūcā-bhijūatva)” ; 
through prāņāyāma is attained Bodhisattvahood, through 
ihe strength of dhāraņā Vajrasattvahood; and through 
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anusnrti the Sddhaka enters the circle of effulgence (prabhā- 
mandala) and through samādhi he becomes free from all the 
veils (ūvarana), 

The flow of Bodhicitta is to be arrested through some 
process of Hatha-yoga called mudra, bandha and āsana and 
pranayama (the process of breath-control); and it is held 
that through the proper practice of these processes the flow 
of Bodhicitta can be controlled by the Yogin under all 
circumstances. ' 


! In these mudrās and bandhas the main thing seems to he the acquiaition of 
the capacity for the contraction and expansion of some of the muscles and nerves 
assceiated with the root of the penis as well as the anus and with this control of the 
mvasles and the nerves is often associated the question of breath-control. Among 
these mudrds the most important seem to be tbe Vajroli, Sahajoli and Amorolī 
described im details in the Hathayoga-pradipiká Among the other mudrās the 
Khecari-mudrá, the Mahā-mudrā, the Adeini-mudra the Vajroņī-mudrā (Gheranda- 
samhita, 3/45-AT), the Yoni-mudrā, ete., are vory important. In the description of 
these mudrás and bandhas wo find it repeatedly dec'ared that if these mudrās are 
rightly practised, the flow of semen can be checked at any stage under any condition. 
The bandhas are alao the contraction and tying up. as it were, of many of the 
mu:cles and nerves, Among them the Uddiyāna-bandha, the Jálandhara-bandha, tho 
Müla-bandha, the Mahā-bandha, the Mahd-vedha, etc, are described to be very 
elfective for the purpose 

But in this yogic practice of the arrest of the downward flow of semen and of 
giving it an upward flow to make it reach the Usnisa-kamala and make it motionless 
there the control of tbe different kinds of the vital wind i» absolutely necessary, 
The'e is a very close relation between the motion of semen the vital wind and the 
citta and the relation is so intimate that the arrest of any one of them will stop the 
conrso of the other two. It has been said that the bindu will attain exactly the same 
state as the vital wind, and both of them move and stop in perfect correspondence 
(Amrta-siddhi). So, for the purposo of arresting the flow of the Bodhicitta the vital 
wind must also be checked. For all these purposes the two nerver in the right and 
tho left require to bs purified. Fir this purification of the Nidis the yogin abould first 
take in the vital breath (prāņa) through the moon (i e., the 743 or the nervo in the 
left) and after the suspension of the breath within for some time ($54, after 
Kumbhaka) should exbale the breath through the sun (íe., Pihgald or the nerve in 
the right); then again be should inhale the bresth through tke sun and after 
Kumbhaka exhale it through the moon; the nerves aro sure to be purified through this 

| process, After this the yogia should practise to suspend the vital breath within and 
instead of regulating it either in tho left or in the right nerve should try to regulate 
it along tho middle nerve. In the Heruka-tantra we find the same process described 
for the purification ot the nerves as well as for the attainment of full control over breath 
(Sth pafala). The most important of the processes for the arrest of the flow of 
Rodbicitta ie the Kumbhaka or the suspension of the vita! wind, both Prana and 
Mgüna, Prána is tho wind that moves upward, and Apdna is the wind that moves 
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Now after the Bodhicitta is produced and its downward 
flow arrested, the Bodhicitta must march upward to reach the 
final stage in the Usņīga-kamala. With this raising of the 
bodhicitta from the navel to the lotus in the cerebrum 
through the different Cakras we may compare the Mahayana 
conception of the march of the Bodhicitta through the ten 
stages after its production. Again we find in the Hindu 
Tantras that the world-force (Kula-kundalini Sakti), residing 
in the lowest Cakra, coiled like a serpent, is to be raised 
from its latency and taken to the Sahasrāra through the , 
various Cakras with the help of yogic processes. In the 
Tāntrie Buddhist school also there is the question of raising 


downward, and generally the disturbed semon withia the body is discharged through 
the downward motion of Apana; bat if this Apana ia arrested, the Bolbicītta cannot 
"go downward, and if Pring is arrested, it cannot go upward, and, therefore when 
both are arrested or made passive, it can neither go upwarl nor go downward, but 
becowes motionless like the motionless air within, 
Cf. aha ņa gamai üha na jai | 
beni-rahia tasu miccala thai U 
bhanai kāņha mana kahani ņa nhuttai | 
niccala parana gharini ghare vattai ll 
—Dohākoga of Kāņhbu-pāda, Dohā No. 13 


Cj- Alasthe Comm :—adha na gacehaty apina-cdyor nirodhat, 
ūrddhcam na gacchati prana-cdyor niredhdt | dodbhydm 
ūrddhvā-dhah prand-pandbhydm rahitam parityaktam 
tasya tathā-rāpaņa bodhicittam nirasya tigthatī'tī I 


In the commentary of the Marma-kalikā-tantra we find that the flow of the 
Bodhicitta mast be checked by Afga-nyāra and Kara-njāsa, The a&ga ja explained 
as the Apāna wind (MS. p. 23A) and the kara ie explained as the Prana wind (kam 
mahāsukha. cakra-rati grhnati’ti karah prána-cáyuh, p 21A) and thus Aiga-nyāsa X 
ant Kara-nydsa mean the regulation of the Praga and the Apána winds. In a song 
of Kukkuri-pada wə ūnd.—*' The milk of the two teats cannot be (4e, is very 
difficult to be) held in the milk-pot ; the tamarind of the tree is eaten up by the 
crocodile * (Song No. 2). The implication seems to be that the novice yogina cannot 
arrest the flow of Bojhicitts in the navel region by a fall control over the two nerves 
(which are comparat to ths teats of the cw, and the Maninura in the navel being 
| bisa milk: poti. Bat expert yogins control 'Bodhieitts twhieb is compared 
ody being the tres) with the holp of ths suspension of — 
whict is said to bo the Kumbhira). Again it is said, “ Tho | 
llen aslesp and the daughterir — kājas ca E 
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the Sakti in connection with raising the Bodhicitta. It is 
said that when the Bodhicitta is produced in the navel region 
the goddess Caņdālī is also awakened, as it were, in the 
Nīirmāņa-cakra. When she is awakened the moon situated 
in the forehead begins to pour nectar and this nectar reju- 
venates and transubstantiates the body of the Yogin. This 
goddess Candali, variously known as Dombi, Yoginī, Sahaja- 
sundarī, Nairātmā (or Nairāmaņī) is variously described in 
various ''antras, Dohās and songs. In the process of rising 
from the lowest Cakra to the highest she transforms herself 
variously, causing new realisations to the Südhaka. From 
all that is said about her nature it seems that she is of the 
nature of a strong internal perception—something like a 
force of the nature of intense bliss produced through the 
esoteric yogic practice. As the nature of this Sakti, as con- 
ceived in the Buddhist Tantras, Dohās and songs, has been 
studied in detail by the present writer in another work,’ he 
does not propose to repeat the point here. 


Another important point, noticeable in this connection, 
is the regulation of the Bodhicitta through the middle path. 
We have seen that the philosophical schools within Mahā- 
yūna were, or at least professed to be, all followers of the 
middle path inasmuch as all of them declared that the final 
state is neither a state of bhava nor a state of nirvāņa,—but 
it transcends or synthesises both. This Mahāyānic principle 
has been adopted by the Tantric Buddhists in their practical 
Yoga in regulating the Bodhicitta through the middle path 
(t.e., the middle nerve Avadhūtikā) avoiding the two 
extremes which are represented by the two nerves in the 
right and the left. This principle of adopting the middle 
path in the Sddhand has variously (and often very poetically) 
been explained in the Tantras, Dohās and songs; but as this 
point has also been dealt elaborately elsewhere,* it need not 
be repeated here. 


Obscure Religious Cults, Chapter IV. 
1 Op. cit. 
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(iv) The Four Mudrüs, Four Moments And The 
Four Kinds of Bliss 


In this production of the Bodhicitta four stages, 
associated with the four Cakras or lotuses, are dis- 
tinctly marked, and on the basis of these four stages we find 
mention of four Mudras, four moments (Ksama) and four 
kinds of bliss. The four Mudras are: Karma-mudra, 
Dharma-mudrā, Mahā-mudrā and Samaya-mudrā ; the four 

ioments are: Victtra, Vipāka, Vimarda and Vilaksana ; 
and the four kinds of bliss are: Ananda, Paramā-nanda, 
Viramā-nanda and Sahajā-nanda. The Mudrās here are 
practically the different stages of the Sādhanā. In the 
small text entitled Catur-mudrā we find that these four stages 
in the Sādhanā and the resulting realisations are metaphori- 
cally deseribed as the four Mudrūs (or great women) of the 
Sddhaka. Here Karma-mudrā is explained as the physical 
yogic process of the Sādkanā (including the production of the 
Bodhicitta, arrest of the flow of Bodhicitta, giving it the up- 
ward motion, etc.) ; the realisation here is of sensual pleasure 
(ūnūnda) and, therefore, it only resembles the Sahaja-bliss 
very faintly. The knowledge produced here is also not the 
pure knowledge, it only resembles perfect knowledge very 
faintly by analogy. Tillo-pāda says in a Doha that the 
Karma-mudra should never be depreciated, for this is the 
yogic practice for the realisation of the four moments and 
pleasure.’ Dharma-mudra is said to be of the nature of the 
dharma-dhātu (i.e., the ultimate element of the dharmas), 
non-phenomenal (nigprapaūca), free from thought-constru:- 
tions (nirvikalpa), natural (a-krtrima), uncreate, of the 
nature of cofnpassion and it produces Paramá-nanda (great 
iod It seems that wben the Bodhicitta is made to flow 
s through the middle nerve Avadhiti, a knowledge, 
— with a realisation of bliss, of the ultimate element 
brio dues all the elements of earth, apay iG, aie, and 
ther is obtained and the Sadho pers tage 
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Dharma-mudra.' When the Bodhicitta moves still more 
upwards, a transcendental knowledge and realisation is pro- 
duced and it is called the Mahd-mudra. It is described as 
essenceless, free from the veils of subjectivity (jūeyā-varana) 
and of the passions (Klesa-varana) ; it is like the clear mid-day 
sky of the autumn, the origin of all wealth, the unity of 
bhava and nirvana, a supportless body of compassion,—the 
embodiment of Mahāsukha. The Samaya-mudra (the 
Mudra of knowledge) is the Mudra per excellence—it is per- 
fect bliss, perfect knowledge. We have seen that in the 
Samputika as well as in the Hevajra-panjika Karma-mudra 
has been placed in the Wirmāņa-cakra, Dharma-mudrā in 
the Dharma-cakra, Mahā-mudrā in the Sambhoga-cakra and 
Samaya-mudrü in the Mahüsukha-cakra.* From this it 
appears that Karma-mudrd represents the totality of the pro- 
cess and the resulting bliss and knowledge when the Bodhi- 
citta remains in the Nirmüna-cakra, Dharma-mudrā is 
similarly the process, resulting bliss and knowledge when the 
Bodhicitta is raised to the Dharma-cakra, Mahā-mudrā 
similarly refers to the Bodhicitta in the Sambhoga-cakra and 
Samaya-mudra to the Bodhicitta in the Mahdsukha-cakra. 
Let us now discuss the nature of the four kinds of bliss, 
viz., (1) Amanda, (2) Paramā-nanda, (3) Viramā-nanda and 
(4) Sahajā-nanda. Ananda is the bliss when the Bodhicitta 
is in the Nirmana-kaya, Paramā-nanda in the Dharma-cakra, 
Viramā-nanda in the Sambhoga-cakra and Sahajā-nanda in 
the Mahāsukha-kāya. About the nature of these four kinds 
of bliss the Hevajra-tantra says that Ananda means ordinary 
transient pleasure, Paramā-nanda is more intense, Virama- 
nanda means the detachment from the worldly pleasure and 
Sahajā-nanda is the final bliss. The first involves an ele- 
ment of tactual perception, the second is a step towards pure 
bliss, the third is for the destruction of all attachment and 
the fourth is the final. Again Paramā-nanda is called bhava 


| Vide Advcaya-cajra-xamigraha (G.0.8.), pp. 39-34. 
2 Vide Samputikā, MS. (R.A.S.B., No. 4851) p. 1004) ; 
Fferajra panjika, MS. p. 2(B), 


3 Of. also Sekoddeda-tikà (G.0.9.). p. 62 et seq. 
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or existence in the world of birth and death, and as Viramā- 
nanda is said to be of the nature of detachment, it represents 
nirvana ; and Sahaja-nanda is neither bhava nor nirvana, it 
transcends both.* Again it is said that Ananda is like a 
resemblance of the world, i.e., here the Südhaka gets only 
a glimpse of the world; Paramā-nanda is the provisional 
world, Viramā-nanda represents the world, but Sahaja 
remains in neither of these three.? 

In the Sekoddega-tika we find that Ananda is the 
pleasure of passion which disturbs the mind; Paramā-nanda 
is the realisation of full bliss when the Bodhicitta reaches 
the forehead; the next stage is the stage of Viramā-nanda 
when nectar oozes from the moon in the forehead. Even 
in this stage of Virama-nanda the Sādhaka retains his 
consciousness of the egohood, i.e., the realisation of the bliss 
in this stage is associated with some sort of self-conscious- 
ness; but this self-consciousness is totally lost in the state 
of Sahajā-nanda where the knower and the knowable are lost 
in the oneness of perfect bliss. Of the sixteen digits of the 
moon the first five represent Ananda, up to the tenth is 
Paramā-nanda, up to the fifteenth is Viramā-nanda and the 
sixteenth represents Sahajā-nanda. Again, corresponding to 
the four stages, viz., the state of wakefulness (jagrat), dream 
(svapna), deep sleep (susupta) and the fourth or the final 
state (turīya), we have the four elements, viz., body (kaya), 


! ānandena sukha kiñcit parama-nandam tato'dhikam i 
viramū.nando rirāgal syāt sahajā nandar tu šesataļ ll UL Nas 
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speech (vāk), mind (citta) and knowledge (jūāna); we have 
four kinds of bliss in each of these states and thus the actual 
number of the kinds of bliss becomes sixteen in all.’ 


Closely associated with these four kinds of Ananda is 
the theory of the four moments or four distinct stages in 
the realisation of the Sahaja. These are, as we have seen, 
Vicitra, Vipüka, Vimarda and Vilaksana,  Vicitra is the 
moment when the realisation of pleasure is attended with 
various kinds of emotions resulting from physical union. 
Vipāka is the moment when the bliss ts matured to know- 
ledge ; Vimarda is a higher moment when the realisation of 
the bliss is attended with the consciousness of the ego as the 
realiser of the bliss; Vilaksana is the moment when the 
realisation transcends all these three and the realisation of 
the bliss is free from any emotion of attachment or detach- 
ment. In the Vicitra moment there is the realisation of 
Ananda, in the Vipāka Paramā-nanda, in the Vimarda 
Virama-nanda and in the Vilaksama Sahaja-nanda.* 


This theory of moments and the four kinds of bliss 1s - 
very important from the standpoint of Yoga; for the lay 
Yogin who will not be able to distinguish between the one 
moment from the other and one kind of bliss from the other, 
may take even gross sensuality to be Sahaja-bliss or Maha- 
sukha; but that is practically adopting the path to hel. It 
is for this reason that the four moments and the four kinds 
of bliss must be very clearly distinguished. The Hevajra- 
tantra savs that a perfect knowledge of the bliss follows only 


1 G.O.8., pp. 26-27. 
2 vicitrafi ca vipāka ca cimardo vilaksanas tathā | 
catuļ ksaņārh samāgamja cva jāūnanti voginah U 
vicitram vicidham khyātam ālihgana-cumbanā-dikam 4 
ripākam tad-viparydsam sukha-jūānasja bhunjanam i 
vimardam dlocanam proktam sukhar bhuktark mayeti ca | 
cilaksaņaim tribhyo'nyatra rāgā-rāga-rivarjitam | 
vicitre prathamā-nandaļ paramā-nando ripākake (?) 1 
viramá-nando eimardaf ca sahajā-nando cilaksaņe 9 
—JIlevajra-tantra, M8. p. J MA). 
But cf. Seka-nirgaya of Adcayo-cajra-samgeaha (G.O S ), p. 28. 
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from a perfect knowledge of the moments.’ Tillo-pida says 
in one of his Dohās, “He who knows the distinction of the 
different moments and the different kinds of bliss becomes 
a real Yogin in this very life '.? 

To understand the esoteric Yoga of the Tantric 
Buddhists let us now sum up the whole discussion. We 
said in the beginning of this chapter that Mahāsukha or 
great bliss is the Absolute of the Tantrikas. This Mahā- 
sukha in its state of Absolute is motionless and changeless ; 
it materialises itself in the gradual process of change. The 
lowest Cakra of the body (whether the Nirmüna-cakra of the 
Buddhists or the Miladh@ra-cakra of the Hindus) is the 
material plane and Mahāsukha remains here in its grossly 
physical form—it is the sex-pleasure; and in this plane 
Bodhicitta is the physical bindu (seed); through further 
downward motion the bindu becomes transformed into the 
physical body. But as the bindu marches up. from the 
physical plane to higher and higher planes it casts off its 
physical nature and approximates its original nature as the 
motionless and changeless; this motionless and changeless 
Mahasukha in the highest plexus is the Absolute in which 
the self and the not-self merge. The bindu in the Nirmāņa- 
cakra is composed of earth, water, fire, air and ether; but. 
when the bindu in its upward march leaves the Nirmāņa- 
cakra, the element of earth merges itself in water, and in 
this way, with further march of the Bodhicitta, the clement 
of water merges itself in fire, fire in air and air in citta, 
and thus in the highest plane, i.e., Usnisa-kamala it becomes 
pure effulgence. When this bindu as pure — 
becomes perfectly motionless in the highest. plexus 1 
“ashaka attains n transubstantiated divine body with divi db 3) 

rial) — — he * becomes Hime ind, — 
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CHAPTER VI 


THE ARGUMENT OF THE TANTRIC BUDDHISTS 
IN DEFENCE OF THEIR YOGA 


In the previous chapters we have tried to give an 
exposition of the theories and practices of the Tantric 
Buddhists. "Phe rationale ot the sexo-yogie practice of the 
Tantric Buddhists is to be found in what has been deseribed 
and discussed above. We do not think that any further 
argument is necessary in defence. But it seems that, 
because of the unconventional nature of their practices, these 
Tantric Buddhists were sometimes over-conscious about the 
Justifiability of their practices and advanced various argu- 
ments in defence of these practices. It will, therefore, not 
be without interest to state and examine the main arguments 
of these Tantrikas as we find them in the various Tantras. 
These arguments, as is the case with their other arguments, 
are not found in the texts in a systematised form, they are 
rather to be culled from the texts. But two works are found 
mainly, though not entirely, devoted to offering something 
like a philosophical explanation of these practices; the first 
is the Citta-risuddhi-prakarana of Arvadeva and the second 
is the Tattra-siddhi of Sinta-raksita.' 

The main argument, to start with, is that to pass any 
ethical judgment on the nature of an acticn, it should always 
be remembered that an action, of whatsoever nature may it 
be, is by itself neither moral nor immoral; in its non-rela- 
tional absolute nature it is purely colourless, and hence in 
itself it has got no value, that being always relative. Thus 
the moral, immoral and non-moral nature of an action is to 
be determined by the effect it produces in relation to the 

eral scheme of life. To be strictly ethical, it is not even 
the effect that determines the nature of an action,—it is 


MS, (C.L.B.), Nc. 13121. 
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rather the motive behind that speaks either for or against it. 
The main emphasis of the Tantric Buddhists seems to be on 
this vital point of ethics. If it be the motive behind the 
action, and not the action itself, that determines the nature 
of an action, any and every action in the form of some reli- 
gious practice is to be justified, provided, the motive behind 
is nothing but the attainment of some religious fulfilment. 
The ultimate goal of the Tantric Buddhists is the realisation 
of Mahāsukha in the form of perfect enlightenment, which 
tantamounts to the realisation of the Vajra-nature or the 
Sahaja-nature of the self and of the dharmas. With a view to 
attaining this final goal they adopted a particular sexo-yogie 
practice. If we are to judge this practice by the motive 
which impels them to have recourse to it-—and not by the 
commonly accepted nature and value of the action—we shall 
have nothing to say against it. If the motive or rather the 
perspective be not pure, they will be like fools building their 
house on the sands and great will be their fall in the dark 
abyss of the cycle of birth and death. This path of Yoga 
with sex-relation has frequently been spoken of as a very easy 
path for the attainment of success, as it is the most natural 
path, being in consonance with our natural human tenden- 
cies and involving no unnatural strain of continual repression. 
At the same time it has also been repeatedly reminded at 
every step that it is also a very dangerous path of Yoga; 
for, everything depends on the purity of the citta. 

In the Citta-viguddhi-prakarana of Aryadeva we find a 
short ethical discussion on the nature of sin. There it is 
said that the mind is the real agent of all actions—nay, it 
is the antecedent factor of the dharmas, it is the mest 
important, it is the quickest ; it is through the pleasure and 
displeasure of the mind that our speech and actions follow 


1 manaļpūrraigamā dharma manahdrey{ha manojabah | 
MM gr Aaa PIE ER Verse 10. 
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It is, therefore, that the citta is solely responsible for the 
ethical nature of an action.’ 

Thus the intention behind an action gives an action a 
moral or immoral colouring, and as this principle has got 
its sanction in the Scriptures, no pious man can have any 
objection to it.* Then the author goes on to say that the 
Yogin, who has made a ‘god’ of himself by the universalisa- 
tion of the self, and all of whose activities are prompted by 
a spirit of benevolence towards the world, attains liberation 
by the enjoyment of objects, and never is he bound down 
by any such enjoyment. As a man versed in the science of 
poison knows poison as poison and then swallows some 
quantity of it and yet he never falls swooning thereby, on 
the other hand, becomes cured of diseases, so also is the case 
with an expert Yogin, who attains liberation through enjoy- 
ment.” 

A general consideration of the trend of argument of 
the Tantric Buddhists will show that their main stress 
is on the point that no action duly performed with 
Prajna and Upāya comes within the scope of our popular 
code of morality. Praja, we have seen, is perfect know- 
ledge of the nature of perfect vacuity about the nature of 
the self and the dharmas ; and Upaya is the spirit of universal 
compassion, and these two taken together constitute the 
Bodhicitta. Now, it can very easily be shown from the 


manopubbangamd dhammá manoseļļhā manomayā | 
manasā ce pasannena bhdsati rā karoti ed 8 
tato*nam sukhamanceti chāyā va anapáyini ll Verses 1-2. 

! The author takes an instance bere An old man was directed by a slumbering 
monk to go quickly to a place; because of the rapidity of motion the old fellow had a 
fall and he died; now apparently the e'n of causing death to the old man seems to 
devolve on the slumbering monk; but as the intention of the monk in ordering the old 
man to hasten to a particular place was very good, he should not be held mora lly 
responsible for the death of the old man and thus he commits no sin. The authority 
of the Vinaya is also referred to hero which holds that unintentiunal causing of death 
is no sin on the part of à man possessing no wicked mind. Verses 11-13. 

2 tasmád ddaya-mild hi pāpa-puņya-»eyaraathiti$ | 

ity uktam dgame yasmán ná'pattih subha-cetasdm I 
—Ibíd , Verse 15. 


3 fbid., Verses 17-18. 








182 TANTRIC BUDDHISM 


standpoint of Prajūā or perfect knowledge that there cannot 
be any provision for morality, and similarly it can also be 
shown that from the standpoint of U paya or universal com- 
passion also there cannot be any provision for morality. 

We have seen that the Tantric Buddhists, in unison 
with the Mahāyānist Buddhists in general, were advocates 
of an extreme form of idealism. With them the world has 
no objective basis ; everything that appears to exist outside, 
is nothing but the illusory creation of the subject. It is, 
indeed, extremely difficult to construct any system of ethies 
on the ground of this extreme form of idealism, And as a 
matter of fact the idealistic Buddhists left no scope for 
morality. It has been declared by Nagarjuna in unequivocal 
terms that the value of morality is always provisional, there 
being no objective basis for it whatsoever. The whole uni- 
verse of good and bad, right and wrong, being a mere creation 
of the citta, the world of morality has only subjective value 
and as such is always provisional. This extreme form of 
subjectivism has often been emphasised by the Tantrie 
Buddhists in connection with the ethical questions pertain- 
ing to their practices. The citta or mind being the ultimate 
ground of all creation, the nature of the citta will determine 
the nature of all appearances in the form of actions ; and so, 
all actions done with a pure mind cannot but be pure even 
if sex-relation is involved in them. In the Jūāna-siddhi of 
lndra-bhūti we find an interesting discussion on this topic 
of virtue and vice. It is pointed out that contradictory state- 
ments and injunctions are to be met with in the Tantric 
texts; some actions are described somewhere as virtuous and 
vicious in other places. How then to reconcile these contra- 
dictory statements? Tt has been replied that in reality 
there is nothing virtuous and nothing vicious. Virtue and 
vice depend on the condition of the citta. There are ' three 
elements (dhātu) which generally — — for the 

‘formance of an E : these are speec 
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all good and bad through body and speech.’ How then to 
define virtue and vice? It is said, whatever is done with a 
view to doing good to the world is right or virtuous, and 
whatever is done with any other motive is a sin.* All the 
right and wrong are created by the citta and it is through 
the cilta again that they are all destroyed. Charity is one 
of the universally recognised moral virtues; but the mere 
action of giving produces no virtue unless it is done with a 
charitable mind; the virtue of the action of giving depends 
solely on the attitude of the man.* It is finally decided here 
that there is no other criterion of virtue than the benevolent 
spirit; any action prompted by such a spirit is moral, and 
any action done with a malicious spirit is immoral.* 


! Ch, IX, Verses 6-7. 
2 hitá-riham yad bhacet karma sarram soc-caritam bharet | 
mparyayat apunyam tat praradanti jino-ttamāļ U 
—ilbid., Vorae 8. 

3 fbid., Verse 15. 

* Tn the tenth chapter of the same work it ia said that the conceptions of parity 
and impurity are mere thooght-conštructions. There ‘s nothing as parity; for, the 
very existence of purity will posit its antithesis imparity: ond if there be no 
conception of purity at all, there will not bs any conception of impurity also. Both 
the conceptions are relative and are mere imagination of the common run of people 
(X, 9-10). In the eleventh chapter of the satme work we find that a Yogin is justified 
to adopt any woman for the purpose of hia Yoga, no matter in what relation she 
stands to bim ; for, all human relations are without any objective trath bebind them; 
they aro ipere thought-constructions of the common peop'e. Moreover, in tbe 
beginningless whirl of birth and death a mother of one life may become the daughter 
of th» other life, and she again iu her turn may become à wife in the next birth; so 
there being no fundawental differense between a woman as the motber and asthe 
daughter and the wife, any one of them may be adopted for the purpose of Yoga. 
"his ocean of world is full of the water of thought-constructions, and the yogic 
process of the Vajra-yána is like a raft to take people across to the other shore. 

It has beon said in the Ekalla-vira:canda mahd-rogana-tantra that the Yogin of 
the Vajra-yānā should have no fear either of heaven or of hell ; for there is neither any 
vice, nor any virtue ; all vice and virtue are spoken of only for the satisfaction of the 
cemmon people. As everything is by na'ure nothing but the citta and as the 
existence of everything is but momentary, who is there to go to hell and who to go 
to heaven? 

na papam cidyate kiūcit na punyam kineid astiha | 
lokānām citta-raksdya pápa-punya eyarasthiti p — 
citha-matram yatak sarcam kyaga-máütram yata} sthitih | 
narakam gacchati ko'saw ko'sau seargari prayāti hi ü 
MS, (R-A.S.B., No. 9089) p. H(A}. 
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It has been further argued in some of the texts that 
the Yogin, before he enters into the auspicious circle with a 
view to being initiated in the secret cult of Yoga, must possess 
a trained mind and perfectly purified body (or rather an 
immortal body) fit to realise the ultimate void-nature or the 
Sahaja-nature of the self and the dharmas. When the mind 
of a Yogin is thus * placed in the knowledge of the vacuity 
or the non-dual knowledge ', he cannot have any mental 
complex of morality and immorality or virtue and vice. To 
such & man all the dharmas appear to be of the same non- 
dual nature.' In the Yuganaddha-krama of the Pafica- 
krama it has been said that when the Yogin places himself 
in the state of Yuganaddha or unification he should make no 
distinction between the self and the enemy, the wife and 
the daughter, the mother and a public woman, a Dombi and 
a lady belonging to the caste of the twice-born; to him a 
piece of cloth and the skin of a beast, jewel and the husk of 
corn, urine and good drink, cooked food and waste matter, 
scented camphor and the bad smell of the impure, praises 
and scorns—all are of equal value. To him there is no 
distinction between the fierce God (i.e., Siva) and the 
wielder of the thunder (i.e., Indra), between day and night, 
dream and awakening, the past and the present, happiness 
and sorrow, any wicked man and the son, hell and heaven, 
virtue and vice.* 

1 ]t is said in the fifteenth chapter of the Prajfo-pdya-viniscaya-siddhs of 
Ansñga-vajra that in the yogic practices of Vajra-yána there should be no deliberation 
as to what kind of a Mudrā should be adopted and what not; for, through the Yoga, 
which leads to the realisation of the magical nature of the universe, one can safely 
enjoy everything. Everything having its existence in the ultimate non-dual 
substance (dkarma-dhātu), nothing can be harmful to Yoga; and, therefore, the 
Yogin should enjoy everything to his benrt's content without the least fear or 
hesitation. Verses 79-30. 

2 yathü'tmani tathd fatrat yathā bhāryā tathā-:tmajā | 

yathà mata tathā vedyd yathā ģombī tathà deija i 
yathà castrais tathd carma yatha ratnam tathā tugam | 
yathā mūtrarh tathā medya yathà bhaktas tathā «akt n 
yathü sugandhi-karpūrarh tathā gandham amedhyajam | 
yathd stutikaram vālgarh tathā rākyaū jugupaitam 1 
yathà rudras tathā cajri yatha rātris tàthà diva | 

— — wathà «capram tathā dreta yothd nastar tathā athitam U 
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We find it quoted in the Subhisita-samgraha that what- 
ever easy movements of the limbs are produced through the 
Bodhicitta, which is pure by nature, are to be recognised as 
the Mudrās (yogie Mudrās), and all the sound-vibrations are 
to be recognised as the Mantras. Not only that, in connec- 
tion with the Sahaja all the varieties of emotions, such as 
the erotic emotion, heroism, the emotion of scorn, anger, 
laughter, fear, pity, wonder and quiescence,—the emotions 
of attachment, hatred, infatuation, pride and jealousy, ete., 
—all become pure by nature and all of them reflect the knotv- 
ledge of vacuity; for, at basis all these are nothing but the 
forms of the one citta produced through the three elements.’ 

In the Hevajra-tantra the Bodhisattva Vajra-garbba 
asks the Lord (bhagavün) how it may be possible to attain 
success in Yoga in the company of a woman. In reply the 
Lord says that in the Prajūā and the Upāya there is neither 
origination nor destruction; through perfect knowledge of 
the world the Yogin first of all should realise the illusory 
and magical nature of the world, and then he will find thaz 
all the theses and antitheses vanish in the sky. Yoga pre- 
supposes this knowledge about the world and the Yoga per- 
formed with this kind of knowledge is always above the range 
of the ordinary codes of morality.* 


yathá saukhyarh tathā dubkham yathd duspas tathā sutah | 
yathā vicis tathā srargās tathà puņyam tu pápakam Ñ 
— Pafica-krama, MS, p. 33(A). 
1 Subhāsita-samgraha, p. 47. Again it has been said,—foolish people think 
of liberation (mokra) as something entirely different from tbe enjoyment of the world; 
but whatever there is <ublime and great which is heard, seea, smelt, eaten, known 
end touched, is good all round; all the womes are to ba known as the thunder- 
women (vajra-ndri), all men are to be recognised as the lords of the yogic circle, the 
whole drama of the world is to ba known as psrfeotly pare by mature. 
—Subhárita-saPmgraha, p. 56. 
Cf. also,— yas tu sarrāņi krigāņi prajfard riniyojayet | 
so'pi fūnya-pada-yogas tapo hy etam mahdtmandm 1 
—Sarta-deva-samdgama tantra, quoted, in the Subhüsita-samgraha, p. 49. 
2 MS. pp. 85(A)—35(B). In the Srādhigthāna krama of the Pafica-krama we 
find it prescribed that in Yoga the Yogin Grat of all should worship himself as the 
all-pervading perfectly enlightened ene: And then the employment of Mantras and 
Mudrās and the desēribing of the yogic circle and the performances of offering and 
encrifice should all be made as magio; all performances for praco aad well-being, 
41900 B. 
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Tillo-pāda says in one of his Dohās, '' I am void, the 
world is void,—all the three worlds are void,—in this pure 
Sahaja there is neither sin nor virtue." * The ultimate 
reality is bereft of both merit and demerit.” 

Now, from the standpoint of Upūya or universal com- 
passion we see, that the ordinary standard of morality can- 
not be applied to a Bodhisattva. For, a Bodhisattva has 
no right to consider the pros and cons of any action from 
his own standpoint, that is to say, he has no right to judge 
an action as right or wrong only because it produces some 
good or bad effect on him. The life of a Bodhisattva being 
pledged for the world at large, he may be required to do some- 
thing which pleases others but may do him harm.’ 


and the Abhicdrika performances (like subduing or attracting others) ahould all be 
made as if they are all like the rainbow in the sky, and all enjoyment like that of 
sex-intercourse, ofc., and songa and sounds, etc., should be made as if they are all 
like the moon reflected in water. 
mantra-mudrā-prayogaāca manda (la)di-vikalpanam | 
bali-homa-kriyüm sarväm kuryāt müyo-pamám sada ü 
— &Küntikarn paustikan cā'pi tathà rafyā-bhicārakam | 
ükarrnd:di yat sarcam kuryāt indrāyudho-pamar t 
šrhūgārā-dy-upabhogaf ca gita-cddyd-di-secanam | 
kalāsu ca pracrttih. ca kuryád udaka-candra-rat W 
MS, p. 27(B). 
l hau siyna jagu sunna tihua[na] sunna | 
[nimmala sahaje na papa na punna) 


z Dohā No. 29. 

3 Thus we find in the Tattca-siddhi,—if a woman falls passionately in love with 
a Bodhisattva and if shs be about to sacrifice ber life for him, it is the boundan duty 
of the B dhisattva to save ber life by satisfying her. So the Bodhisattva should 
transgress the law even of the ten kinds of msritorious dead for the sake of othera. 

co'ktam bhagacatd dila-patale/bodhisattcena dasa- kufalâny api pard-rthena 
khanjayitactgani/yathd kācit kāmā-rthini kāminī stri. bodhirattvam prati prūņāu 
tyajet/tasyah kümüdi-samrecanena prāņa-saūcāram kārjam/ 

—Tattra-siddhi, MS. (C.L.B.,) p. 205 

It is for this reason that it has been repeatedly said in many of the texts thas 
there is nothing in the world, which a Bodhisattva-yogin should not do for the sake 
ofthe beings (Citta-ci£uddhi-prakarama, Vers» 33). It has also been repeatedly 
de:lared that the only criterion of morality is a sincere will for the good of others, 
Anything that is harmful to the beings is immoral by nature. Perfect enlightenment 
bas been denied to the orthodox monks belonging to the Hina-yána fold, though they 
strictly observe all the so-called discipline of morality. It is said in the Guhyendu- 
tilaka and other Tantras of the same iype,—'' There is nothing not to b» done by a ! 


Dohà No, 34. 
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The main emphasis of the Vajra-yūnists is on the 
point that all the other religious systems are rather 
defective inasmuch as they prescribe the most unnatural 
repression on the mind of a man. Through the practices of 
the difficult vows, fastings and hard penances a man may 
inflict torture upon his body and mind, but through such an 
unnatural process nothing like final tranquillity of the mind 
can be attained. The principle of the Tantric Buddhists in 
introducing the esoteric yogic practice is much akin to the 
principle of Hommopathy, viz., Similia similibus curantur. 
It has been found on investigation that the element, which 
causes a disease under particular circumstances, cures the 
same disease when applied by an expert physician in a 
different way, i.e., in a very smaller dilution. The Vajra- 
yānists will also say, that the very action which binds a man 
down to the world of infinite misery may help him to attain 
liberation, if taken from a different perspective, t.e., if taken 
with the knowledge of the Prajñā and the Upaya. This 
principle of the Vajra-yànists is found explained in many of 
the texts in the form of a set of analogies, the main purport 
of which is, what binds the fool, liberates the wise; that 
which may prove fatal to ordinary people may conduce to 


man whose mind is eauipped with Prajfii and Upāya; he ahculd always enjoy tho 
five objects of desire most unhesitatingly. ** tē He, whose Bolbicitts ia Grm 
and whose mind is not attached to desires, need not have any doubt or hesitation in 
this Yoga, his success is guaranteed.” 
nüsti kincit akartaryarmh prapfic-pásgena cetasá | 
nircidatkah sadā bhated bhoktaryam paftca-kámakam i 
` . a . - + 
bodhicittam drdharm yasya nilysahgá ca matir bhacet | 
ricikitsā naica kartaryā fasyedam sidhyate dhrucam 1 
Qucted in the Tattea siddhi, MS. p. 185. 
It bas been said in the Upali-pariprechd-2ftra that the passions of the 
Bodhisattva proceed out of deep compassicn for the beinga. Because of the aim and 
aleo the knowledge which accompany them they never affect the mind of the 
Bodhisattva. Ie is, therefore, said that with the Bodhicitta the Yogin himself 
becomes a god, euch a Yogin need not inflict torture on himself through bard penance ; 
let him be the perfectly enlightened one through the enjoyment of blias. Neither 
purity, nor rules and regulations, neither penance, nor hard works are required for 
success; it ja to be attained through an easy proce ss of pleasure and bliss (Quoted in 
the Tattra-siddhi, MS. pp. 188-180). 
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health and happiness in the case of a scientist, that which 
drags the uninitiated fool to the hell of debauchery may help 
the initiated Yogin to attain perfect enlightenment. It has 
been said in the Citta-visuddhi-prakarana of Aryadeva, 
“Childish people are pleased with colour and beauty—the 
mediocre resort to renunciation, the highly enlightened ones, 
who know the ultimate nature of all form and beauty are 
liberated.” * What is real with childish fools is unreal with 
the Yogins,—through this principle the wise realise the end, 
they are neither bound down nor liberated (i.e., they realise 
the state which transcends both bondage and liberation). 
Only the ignorant think of existence and extinction,—the 
seers of truth think neither of the world nor of Nirvāņa. In 
this ocean of the world our thought-constructions are the only 
disturbing elements; those great saints who have been able 
to transcend these constructive imaginations are liberated 
from the bontlage of the world.* Ordinary people are as 
much obstructed by the poison of doubt as the really poisoned 
people are ; the compassionate must eradicate all such doubts 
and move freely. As a transparent gem is coloured by the 
colour of other objects, so also is the gem of citta coloured 
by the constructive imaginations,” but by nature this gem 
of citta is free from the colour of imaginations—it is pure 
from the beginning—uncreate—essenceless and stainless.* 
Whatever should not be done by foolish people should very 
carefully be done by the Yogin whose mind is pure. When 
women are charmed and enjoyed by a Yogin, whose mind 
is bent on the good, they conduce to the fulfilment of desires 
and also to liberation at the same time.” By a methodical 
meditation on the supreme qualities of the gods n Yogin 

revels through his passionate mind and is again liberated 
through the fulfilment of the passions. As a man affected 
— V ED tea Bat EJ 
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* Ibid, V 
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In the ear is removed with the help of water poured in the 
car, as a thorn is removed with the help of another thorn, 
in exactly the same manner the great sages get themselves 
relieved of all the passions with the help of the passions. 
As the washerman washes and cleanses clothes with the help 
of some dirty substance, so should the wise remove the filth 
of his mind through filth (of enjoyable objects).* As a 
glass becomes pure and transparent when rubbed with 
rubbish, in exactly the same manner when something bad 
1s done and enjoyed by the learned, it becomes the destroyer 
of all wrong. When a lump of iron is thrown into water 
it certainly sinks down, but when it is shaped as a vessel 
it not only floats on water, but takes others also to the other 
shore ; exactly in the same manner, if through the principles 
of Prajūā and Upāva the mind can be shaped into a vessel, 
one is not only liberated through the enjoyment of objects 
but relieves others also.* It is well known to all that milk 
destroys poison(?); but the very milk taken by the snake 
is transformed into strong poison. As the swan drinks milk 
out of a mixture of milk and water, so also the learned enjoy 
the poisonous objects of desire, but avoids bondage anil 
attains liberation.” Then the author tries to show that no 
object of the world and nc action whatsoever has got any 
absolute nature with a beneficial or a pernicious influence. 
The nature of the dharmas, depend mainly on the collocation 
of cause and conditions. A slight elemental change, or a 
slight change of condition may change the nature of an 
object altogether. From this the author draws the conelu- 
sion that human passions and the actions prompted by them 
have got no absolute nature of their own, and as such by 
themselves they are neither beneficial nor pernicious, neither 
virtuous nor vicious. As, for instance, poison, when taken 


1 pied krānto pathd kadcīd cigenaica tu nireigah i 
karņāj jalaih jalenaiea kaņfakenaica kaņļakam | 
rāgeņaica tathd ragam uddharanti maniginah 8 
yathaira rajako rastrarh malenaica Iu nirmalam | 
kuryād rijās tathā'tmānarh malenaiva tu mirmalam il x i 

| Ibid., Verses 36.38, 

3 Ibid., Veracs 39-41. 3 Ibid., Verses 49-44, 
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In a scientific manner acts like nectar, and even food like 
buttered cakes, etec., when taken in an unscientific manner 
by the fool, acts like poison; so also is the case with this 
citta, which, when purified by pure cause and conditions 
shines bereft of all thought-constructions, bereft of any 
attachment and is pure by nature.’ As the dim ray of a lamp, 
when supplied with fresh oil and wick, becomes unflickering 
light and removes all darkness, as the small seed of the banian 
tree with proper nourishment grows in exuberance with 
roots, branches, leaves and fruits and becomes a great tree, 
as the yellow colour in combination with lime undergoes a 
great change, so also is the element of the dharmas which 
admits of great change in association with Prajūā and 
Upāya.* Clarified butter (yhrta), when taken with honey, 
has the chemical effect of poison ; but when it is duly taken, 
it has got a chemical action conducive to health. As copper, 
rubbed with some chemical substance, becomes pure gold, so 
the afflictions (kleša), when purified with knowledge, be- 
comes beneficial to men. The followers of the Hīnayāna 
have their fear of death at every step, but the followers of 
the Mahāyūna, accepting the religion of compassion and with 
their mind bent on relieving the whole world and having 
the bow of Prajna in their hands, have no fear of anything 
whatsoever.” As the lotus grows in mud, but is never affect- 
ed by the defects of mud, so the Yogin is never affected by 
the vices of imaginative construction and of the desires.* 
The Tattva-siddhi of Sinta-raksita breathes the same 
spirit as the Citta-visuddhi-prakarana. There also we find 


1 fbid., Verses 45-46. 

3 vathā rahnih krdo'py esa taila-cartyàá-di-samakrtah | 
dipo nirmala-nigkampah sthira-timira-ná£anal ii 
rata-bijarh yathd sūkgmam zahakāra-samanritam | 
sakhd-mila-phalopetam mohdorksa vidhdyakam t 
haridrá:cürna-samyogàüd rarņā.ntaram iti smrtam | 
prajūo-pāya-samūpogād dharma-dhütus tathā vidul ñ 

Ibid., Verses 47-49. 

3 Ibid., Verses 50-53. 

4 panka-jātarh yathd padmam pañka-doyair na lipyāte | 

o 3⁄4 tikalpa:tāūranā-dorais tathā yogi na lipyate N 
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that the beauty and objects of the world, when duly enjoyed 
with the knowledge of Prajūā and Upāya, must produce 
some special religious effect (visista-phala-vahakad bhavanti). 
It is a commonly accepted truth that some special substance 
has got the capacity of producing some special effect ; as, for 
instance, the fruit of the Emblic Myrobalan (ūmalaka), 
which grows on earth, has got by nature an astringent taste ; 
but that very āmalaka fruit, when it obtains the additional. 
condition of being run through a process with milk, tastes 
very sweet. So it is found experimentally that the same 
thing may have different effects when affected or reformed 
through other different cause and conditions. If that be 
true, there cannot be any doubt about the fact that the objects 
of the world, when properly enjoyed with the yogic practices, 
can produce some special religious effect. In this connection 
it 1s reminded that there is no such law that a particular 
thing will produce the same particular effect under all the 
varying circumstances ; on the other hand, it is seen that one 
root-cnuse may produce entirely different effects under 
different collocation of conditions. The mysterious capacity 
of the combination of the sause and conditions is unknown 
and unthinkable even to the wise.’ That being the case, 
it is to be admitted that sex-passions, which generally drag 
a man down to the level of the beasts, may also raise him to 
the level of the gods, if, however, these passions are reformed 
and purified with the knowledge of Prajna and Upāva, 
The authority of the Ratna-kūta-sūtra is quoted here, where 
it has been said that as in the cane-fields or in the paddy- 
fields fertilisation of the soil becomes of much help for the 
growth of corn, so also the reformed afflictions become bene- 
ficial to the Bodhisattva.* 

As the forms (rüpa) and objects (dravya) have no 
absolute nature of their own, and as their nature depends on 


1 acint/y)atcáddheta-pratyaya-sü marthyarya sarcacidám | 


MS. p. 184. 
2 tad yathā kesu  iksu-kgetresu dūli-ksetregu  saiisküra-küta upakārī bhūto 
bharati/eram eva bodhisatteasya klesa wpakāri-bhūto bhacats 


Quoted in the Tattea-siddhi, MS. pp 187-188. 





192 TANTRIC BUDDHISM 


the variation of conditions, and as associated with Prajna 
and Upüya they, instead of fettering the mind of a man in 
the world of misery, can conduce to supreme bliss and final 
liberation, so also is the case with the bliss resulting from 
any kind of tactual sensation (sparsa-nirjata-sukha). As in 
association with ignorance this bliss may be the cause of 
bondage and of illusion, in association with Prajūā and 
Upāya it may again lead one to a transcendental state. The 
whole thing depends on the motive or the mental attitude or 
the resolution (sankalpa). If the mental resolution (mano- 
ratha-sankalpa) be pure, everything will be beneficial not 
only to the self, but also to the whole world. 

Again it is said, this tactual pleasure may, through 
practice and a strict mental discipline, lead our mind to a 
transcendental absolute position, where the tranquillity of 
mind becomes a natural outcome of the tactual pleasure. As 
fine arts, through sights and sounds, can gradually lead our 
disciplined mind to a tranquil, supreme and permanent 
nature (samdhita-parama-sasvata-svabhara), so also is the 
ease with this tactual bliss. Our deep emotions of passion, 
grief, fear, etc., and the bliss arising out of touch, ete., may 
also have a supreme transcendental effect on our mind. The 
intensity of an emotion can destroy all the waves of menta- 
tion and create an undisturbed oneness (samarasa) in the 
mind. It has been said that through those very emotions, 
through which the mind of a man becomes concentrated, the 
mind of a man becomes absorbed in the thatness just like the 
Vi$ra-rūpa jewel.' The whole thing hinges, as we have 
seen, on the condition of the subject. As when the Ketaki 
flower is eaten by an elephant, its scent transforms itself into 
musk, and when eaten by any one other than the 
elephant, it has different transformations, and as the 
Ketaki flower itself is not responsible for any of these 


1 yena yena hi bhdcena manah samyujyate nrņām | 
tena tanmayatām yāti tidva-rūpo mapir yatha il 
Quoted 3 the Commentary, Marma-kalikā-tantra. MB, p. (A): quoted 
| in the Tattea-siddhi, MS. P. 197. 
Xi iras Bd Jā the Herukactantra with slight variations in reading. MS. 


(R.A.8.B., No. 11279) p. 7A mu. 
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transformations, so also is the case with our passions ; they 
produce entirely different effects under different circum- 
stances mainly depending on the subjective conditions. 
Again as milk drunk by the snake results in poison and has 
the effect of nectar when drunk by others, so also is the case 
with the human passions." 

As a matter of fact, what really is the rrata (vow) of a 
Yogin of the Vajra-vāna? It is to view all the dharmas as 
well as the self from the perspective of perfect vacuity. If 
that be the fact, when a perfect Yogin sees some objects with 
his eyes, the objects are void, and so are his eyes ; how, then, 
can the void be affected by the void? The vow of a Yogin 
is to do everything with a compassionate mind and with the 
knowledge of the void; and if these conditions are fulfilled, 
the Yogin can do whatever he likes without the least possible 
fear of his being fettered again in this world; what is done 
with a compassionate, fearless mind, free from thought-con- 
structions, is the best of all the vows.* Again what is tapas 
(penance)? It is said, ** To perform all works with a fear- 
less mind—to observe all the practices with a fearless mind ,— 
this is the best kind of tapas (penances).”" * 

The arguments discussed above represent the general 
trend of thought found in the Buddhist Tantras in justifica- 
tion of the practices they adopt in their yogic Sadhana. The 
same arguments are to be found in many of the Tantras and 
Dohas, explained with the help of various kinds of analogies. 
Thus it is said in the Jvālāvali-vajra-mālā-tantra,— Aa 
mad elephants are subdued with the help of molasses and 
rice, so also- should the highest knowledge be attained 
through a similar process. As some medicine is sweet to 
taste and at the same time cures disease, so also is the bliss 
coming out of the combination of the Prajha and the Upāva, 


i Tattea-siddhi, MS. pp. 905-206, 
? punad co'ktam /gogindrh kidrfam ratam? 
sopágam sarca-karmüni nirvidankad caret radā | 
nirrikalpena bhirena vratānām wttame-ttamoh W 
Tattea-siddhi, MS. p. 192, 
1 Thid., p- 192, 
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—it destroys the afflictions easily and smoothly. . . . Again, 
what to one is a rope for hanging oneself, is the remover of 
bondage to the other. O, the wonderful power of the 
followers of the excellent vehicle of Maháayána! Kiama here 
practises religion by deeply embracing women.''' The 
commentary on the Dohākosa of Kāņhu-pāda raises a question 
in this connection; Makā-sukha is non-causal (nirnimitta), 
whereas the bliss arising out of the combination of the 
Prajīā and Upāya is causal ; how then can the latter become 
the Mahā-sukha? The reply is that through the instructions 
of a good preceptor the causal bliss itself may become non- 
causal." "The authority of Saraha-pada is also quoted here. 
He says, ** This causal bliss becomes non-causal to the great, 
and it becomes of the nature of Mahā-sukha which is free 
from thought-constructions and is of the nature of self- 
produced knowledge." * Again it may be questioned,—if at 
the time of the Sādhanā everything of the world is to be 
thought of as void in essence and illusory or magical in 
appearance, then even the Mantras, Mudrās and all the other 
accessories Of Yoga become illusory and magical; how can 
then the Yoga have the capacity of destroying the afflictions 
of the mind? In reply it has been said, ** A snake-charmer 
creates a magical pillar and then destroys it,—but though 
the pillar is destroyed for ever, men are relieved thereby from 


| gatkaira matta-mātakgā guda-taņdulakādinā | 
pratalīktigate rijūam rijūānas ca mahddaye ú (7) 
yathá mahauradham kiūcit rukkā-rrādar eyádhi-ghátakasn | 





prajfopdya-sukhash tādrāt kelagā kleda-nādanam à ( 
" - > ` > ` > 
rkarga gala-páfah «yid apararga randha-hortika n w. 
oho wpáya rāmartkyērk mahd.yongcwydyindm | AG R 
küwminic gāfkam äliñgya bkajanti (7) makaradheajah u rā 

M8, (D.N. No, Banacrit 47) p. Š 
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poison, etc. So also is the case with all the yogic 
practices."* * 

In the Hevajra-tantra we find some verses in explanation 
of the Buddhist Tūntrie practices, and as the Herajra-tantra 
is quoted as authority in many connections in most other 
Tantras and commentaries, these verses of the Herajra- 
fantra are made much use of in many of the texts and com- 
mentaries. It has been put into the mouth of the Lord 
himself that men may attain liberation through existence 
itself; they are destroyed by the fetters of worldly things, 
but are liberated through a critical examination of their 
nature." Again it is said, '' The very bliss, which causes 
death (in one case), is itself called the meditation." * It is 
further said, ` Remove all your fettere of bondage through 
those very things through which people are ruined. People 
are deluded,—and they never know the truth,—and without 
truth they can never attain success," * The other argu- 
ments found in the text are substantially the same as 
discussed above.” 


! gathā gārufīkaļ stambhad sādkaņittā rināšgat: | 
sa Časmim crra-nasļe"pu tirādin wpasdmpat: 3 
Ascribed to Šāsti pāds, qacted b the Sublderte-amgrehe, p 67. 
* bhūrenaira comecpante rajra-garbha muhd-krpa | 
badhyante bhaca-bandhena mucyante tat pariksagu 8 
ME. p. NBI- 
3 marapat yena saukhyena !'oulhemeha] lat-cukhars dhydnam wegate 1 
fòid., MS p. IAI. 
4 yena yena tu badhyate lokās tena tena tu bandhang macpate | 
loko muhyaté na tetli tattēaih tattra-cirarjitak siddhir na lapeye 9 
Ibid., MB. p. 36A). 
5 ** A mau versed in the science of poison counteracts the effect of poison with 
the same quantity of poison, which causa death to all the creatures. Meat-diet is 
prescribed for a patient attacked with gout,—and thus gout is cured by the application 
ef another form of it; indeed the prescription of medicine offen seems te be cos- 








all creatures are ruined, they are again liberated from the letters of the world, on 
condition thet the activities are all prompted by à spirit of universal compassion. 





196 TANTRIC BUDDHISM 


In the Dohàás of Tillo-pāda, Saraha-pida and Kanhu- 
pada we meet with almost similar verses. Thus it is said,— 
as one engaged in the science of poison swallows poison and 
yet is not affected thereby, so does one enjoy the world with- 
out being attached to it.* As one touches the foam of some 
drink and yet his hands are not besmeared with the drink, 
so also the Yogin, though revelling in the objects of pleasure, 
is not affected thereby.” As the lotus-leaf is never affected 


People die through precions and are again liberated through the passiona,—this fe an 
apparently contradictory ides,— unknown to the ordinary orthodox Buddhists "° 
yenaira tipa-Lhandena mrigantē sarra jantacah | 
tenaira tiga-laltrajāc eisena aphofayed eciam li 
yathā rdta-grhitarya mása-bhaksyass pradiyate | 
rātena hanyate rātarh tiparit auyadhi-kalpand ü 
bhaca-duddho bhacenaica Fikalpark pracikalpetah | 
karpe topar yatháriefasn prali toyena kregate I 
' tathà bkūra-rikaljo'pi ākāraih dodhyate khalu à 
gelha paraka-dagdhal ca sidhyante teahninà punah I 
tathā rēgāgni-dagdhāš ca enthgante raga-cuhnind Ë 
pena yena lu budhyante jantato raudra-karmaņā | 
sopliyena tu tenaira mucyante bhaca-candhanat 4 
rūgeņu badhyate loko rāgeņairu cimucyate I 
riparita-thūranā Ngerà ma jūātā buddha-tirthikash ú 
MB. pp. 37(A)—57(B). 


Cf. also,--yema citlens balas ta miisūrē bandhanam gatál | 
yoginas lena ¿tena sugatānāru gatirgatāļ W 
Paūca.krama, MB. p. 26B). 
yenātta mūdkā badkyante buddha krīdanti tair iha | 
Vajra-dàka-tantra, MS. (R.A.8.B, No, 3826), | 
yena yenatopdyena mattd yocchanty adho-gatim | 
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by the waves of water, though it is constantly in water, so 
also is the mind of a Yogin, which, though always surround- 
ed by objects of pleasure, is never affected by them in any 
way.” A Yogin, thus versed in the fundamental truth, is 
never disturbed by the objects of pleasure though he may 
indulge in them." 

It should be remembered that wherever the ciffa clings 
to the objects of desire the ultimate nature of the self is not 
to be found; the ultimate nature of the self can be realised 
through the enjoyment of the worldly objects only when the 
ultimate nature of the world is realised as the vacuity through 
the instructions of the preceptor, and in such a state there 
remains no difference between the world and the vacuity as 
there is no difference between the water of a river and its 
waves.” Profound and secret are the ways of this cult, — 
who can say anything, and who can hear? Who is really 
engaged in this cult? This path is just like an underground 
passage of a fort. As it is very advantageous to enter into 


| punar gathā padma-patre jala-laratigam grhited tat pinipair ma lipgate/ 
tadotpannd ca padma-patrámbho-cad ili cacandt; etam abkydso pogimad ca/ 
Comm. on the previcus Dokā. 
? emai jo māla saranto | 
rivahi na váha! visaa ramanto W 
Doh: of Saraba-pkda. 
It has been further said thatthe Yogin, who, ewen alter be bas been able to 
purify the objects of desire (through hie transcendental knowledge), does not enjoy 
objects of pleasure, merely floats in the void; and for him there is every possibility of 
returning to the world of pleasure. His position is just like a crow in the ecean, 
eate mast it left. 
rísaa-ciauddhe ņaū ramas kerala supna cares | 
uddi cola kad jima palutfia takari pages ü 
bid. 
Again,—'' Don't repress the desire for the objects of pleasure, says Saraba; 
if one does sc, be will be destroyed by these objects cf desire again, ša is the case 
with Gab, insects, the elephant, black-bees and the deer." (Fish, insecto, the elephant, 
black.bees and the deer are attracted and killed by ae mennie 
beauty, tactual pleasure, smell and sound respetively 
d: suis balha Aora arh sc “haypay estia | 
mina paahgama kūri bhamara pekkhaha harinaha jutta à. Ibid. 
3 jatta vi cittahi eipphurai tatta eí ņāka sarda | 
appa taroñga ki appa jalu bhara-zama kharama sarda 5 Ibid. 
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a fort and to capture it and destroy it through this under- 
ground passage, so also is this path,— very advantageous to 
capture the fort of tbe illusory world and to destroy it through 
the destruction of all the imaginary constructions of the 
mind ; but as there is the wicked dust in the passage which 
kills the inexperienced, but cannot do any harm to the 
experienced, so also there is in this path a great risk, which 
kills the uninitiate but can be overcome only by the initiate.' 
When water enters into water, there is produced the 
Samarasa ; similarly when mind enters into the pure con- 
sciousness of vacuity, it reaches the final state, where the 
virtues and vices of the world go neither for nor against the 


Yogin.* 


! käsu kahijjui ko sunai eth kajjasu lina 1 

duļļha suratga-dhāli jima hia<jāa hiahi lina! Dhoas of Saraha, 
3 jatla ri paisai jalahi jalu tattai samarasa hoi | 

dosa.guņdara citta takā vodha parirakkha ņa koi W Ibid, 
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79-74, l05n-00n, 122, 195n, 159m, 162n 

Krana-yamdri-tantra, 72n, 108 

Kudrsti-nirghatana (collected in Advavna-vajra-sarhgrnhn), 49m, 9n 

Kurukulle Tantra, 54 


Laghu-kāla-cakra-tantra-rāja-tīkā (or, Vimala-prabhd), 53, San, 67, 
69n 

Lalita-vistara, 43n 

Lamaism (by Waddell), 64», 65, 65n 

Lankāvstāra-sūtra, 14, 18, 19m 

Les Chants Mystiques de Künha et de Saraha (by M. Shahidullah), 52 


Madhyānta-vibhāga (Madhyānta-vibhūga-tīkā), 19m, 22-25, 28n, 36 

Mahākāla-tantra, 54 

Mahā-sukha-prākāša (collected in Advaya-vajra-samgraha), 157 

Mahāyāna-sūtrūlankāra (of Asanga), 24», 28n, 53 

Mahayana-sraddhotpida-sitra (of Advaghosa), 14n, 91 

Mahāyāna-virhšikā, 36, 45n 

Maitrāyaņīva Upnnisad, 164», 167 

Majjhima-nikāys, 180, 180n 

Manual of a Mystic, 58, 58” | 

Marma-kaliká-tantra (with commentary), 59n, 106n, 109x, 112, 122n, 
134n, 187n, 157, 102n, 164, 164n, 172n, 102n, 194n | | 

Mādhyamika-vrtti (of Nāgārjuna), 14-18, 80, 30n, 87, n7n, 48n, @2n, — 
182, 132n 
96—1909 B. 
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Māņdūkyopanigad, 31-92 
Milinda-paütho, 129.30 
Modern Buddhism aud its Followers in Orissa (by N. Bose), 64-65 


Ndma-sangiti, 108 
Nāyikā-sādhana-tikā, 157 
Nirnáda-tantra, 100n 


Obscure Religious Cults as Background of Bengali Literature (by 8 
B. Dasgupta), 50n, 64n, 69, 170», 173n 
Outlines of Mahāyāna Buddhism (by Suzuki), 10 


Padma-tantra, 64n 

Paūca-krama (of Ghanti-pida), 1060», 162n, 

Paūca-krama (of Nūgārjuna-pāda), 43-46, 50n, 57n, O0n, 79n, Bln, 
B6n, 105, 105n, 107, 118-16, 134», 141n, 159, 162n, 166n-67n, 
168, 168», 169, 160», 184, 185n, 106» 

Paūca-krama-tippanī, 44n, 105n 

Mice cess c nm (collected in  Advnya-vajra-anrh- 
grahn), 86n 

Pafica-virh$ati-sāhasrikā, 12 

Paūcākāra (collected in set eh saīngraha), Sin 

Philosophical Essays (by S. N, Dasgupta), 2, 60 

Post-Chnitanya Sahajiva Cult (by M. Bose), 157n 

Prajá-tantra, 128 

Prajūā-pūramitā-dhūrnņī, 57 

Frajūū-pāramitā-hrdava-sūtra, 57 | 

Prajfo-pāya-vinišcaye-siddhi, 36-37, 48, 79n, S8n, 90n, 99-94, 108n, 
106m, 122, 141», 159m, 184n | 

Prema-paficaka perpen in Advava-vajra-sorhgraha), 96n 

Pūjāū-khanda, 98n 


Ratna-kuta-sütra (quoted in Tattra-aiddhi). 191 
Ratnüvali (quoted in Mādhvamika-vrtti), 18n 


Saddharma-pundarika, 925 
Sahaja-siddhi, 104n, 106n 

Samājottara (quoted in Paūca-krama), €: au 

Samputikā (Srī-samputikā, Samputodbhava-kal pa 

Bên, +) sk 110, 111», 122, 122n, 126n, — 
- — 152, 152n-54n, 159n, 175, 175n 





39n, 6ln, — 
ML 144n 
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Seka-nirnaya (collected in Advayu-vajra-sarhgraha), 1775 
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1519 
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Subhásita-surngraha, 94, Usn-U0», lO, 1060, 1096-1006 1226 24n, 
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Sutta-nipüta, 130 

Šata-sūhasrikā, 12 

Siksi-sarnuceaya (of Sánti-deva), 5n, 39n 

Siva-sarnhité, 148 

Sri-cakra-sambhira-tantra, DOn, 58, 59n, 63m, Bin, 104, 117, 17m, 
159n 
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48n, 70, 70n, 72n, Bön, 89n-D90n, 104, 10dn- Of, 164, 104n, 107, 
1671 


Sri-kala-cakra-tantra, 66, 66n. 95n, 137», 1483n, 162n, lūdu 
Srimac- chakyardja-sarva-durgati-pariéodhana-mukhakhydna- prathema- 
ādiyoga-nāma samádhih, 62 


Sri-vajra-mandalá-lankara (quoted in Jhina-siddhi), 80n 
Sat-cakra-nirūpaņa (by Pórpánanda), 107m, 1470, 151n, 156n 
Sat-cakra-nirüpaga (by Viswa-natha), 148n, 1616 
Sodaéa-mdnasi-bhava-cakra, 81n 


Tantrāloka (of Abhinava-gupta), 57n, 66” 

Tathágata-guhya-sütra, 39n 

Tattva-prakāšikā (collected in Advaya-vajra-sarngrahs), 35 
Tattva-ratnāvalī (collected in Advaya-vajra-sarhgraha), 54. Stn, 52, 


52n 
Tattva-siddhi (of Sānta-raksita), 179, 185n.-87n, 190 ol. seq. 
The Conception of Buddhist Nirvāņa (by Stcherbatsky), 30m 
The Godse of Northern Buddhism (by Getty), &6n, OBn-0Gn 
The Principles of Mahūvūna Buddhism (by Suzuki), 128 
Therī-gāthā, 131, 131n 
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TIrirhdikā, 27n, 194x 
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Ucchusma-tantra, 1014 
Upali-pariprechd-tantra (quoted in Tattra-siddhi), 187n 


Vajra-dáka-tantra, 196n 

Vajra-mūlā, 166 

Vajra-celt-sBina-migdala-peliike, 1 löin i ~ 
Vajra-vārāhi-kalpa-mahātantra, B4n, 107n, 118, 155n 
Vajra-yāna-sādhanāūgāni, Sin 

Vigraha-vyavartani, 17-18 ` 

Vijūapti-mātratā-siddhi, 25-27, 20, 133 

"Vijnüna-bhairava, 57n | 

Vimala-prabhā, 58, 67, 69n 

Vimüna-vatthu, 131, 131n 

Visuddhi-maggo, 131-32 

Vyakta-bhāvānugata-tattva-siddhi, 61, Gln, 127, 127n, 139n, !94n 


: . Yogavüsistha, 32-33 
Yogicara-bhimi (of Vasubandhu), 92n 
Yuganaddha-prakisa le in SSy aye: VIRSA), 85, 128. 
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INDEX 
[The words are arranged in order of the English alphabets. English words 


are given in Roman with a capital. 


Non-English general namos and words are 


given in Roman with a capital and diacritical marks, Technical non-Englisb terms 


are in small italics with diacritical marks. ] 


Abhasa-mudra, 57 
abheda (nerve) 154n 
ūbhicāra, 63, 71 
ablhimukhi, 9, 73 
ubhimukti, 74 
abhiseka, 66, 150 
Abode of bliss, 135 
abhaca (nerve), 15490 
abhūta-parikalpa, 21-25 
acala, 9. 73 
acitta (nerve), 154n 
Active consciousness (practise 
Cijhāna), 27 
Adamantine knowledge, 161; 
nature. 43, 75; 
path, 78; 
reality, 161; 


truth, 55; 
way, 170; 


woman, 101 
adharma (nerve), 154n 
adtaya, 24, 115 el seg 
agni (nerve), 154n ` 
Aisvārika (school), 97, O7n 
Akgobbya, 57 Sin, 70, Bi, Bon, 67, 
89m, 117, 144, 157, 159 
All-conserving mind, 20, M, 27 
All-pervading bliss, 124 
All-pervading oneness, 146 .—— 
All-pervading universal consciousness, 
136 


Amaroli, 171 

Amitābha, 57, 57n, 70, 84, 85m, 57, 
117, x a 157, 159 

Amitāvus, š 

Am ddhi, 57, 574, 70, 84, Sim, 
"AT. 117, 144, 167, 15? 

anupādhi-sesā-nibbāņa, 132 

anupddhi-£esa-sam: , A5n 








Asatga, 14, 53, 192 

asthira (nerve), 151n 

Aivaghoga, 19, 20n, 30. Wl, 133 

Aávinit-mudrá, 171m 

ati-4ūnya, 43, 44, 105 

ati-dūnyatā, 105 

Atiyoga-tantra-yina, 63n 

Avadbhbüti, (-tika), 100, 149, 154-56, 156, 
172n, 179, 174 

Avudhūtī:maņdala, 96 

Avadhūtī-pā, 34 

Avalokitedvara, 5, 6 87, Ile 

acidyd (nerve), 154n 

ūdursa-jūāna, nón 

Adi- Buddha, 65, B4, 97, V. in, 117 

Adi-prania, U7, Win, 99, Win 

Adi-takti, 97 

Ājūā-cakra, 147n 

dlaya-cijAdna, 27, 28 

ali, i 108-09, 112-13, 1541, loin, 155. 
1 


àlokopalabdhi, 11 
ālokābhāsa, 4 
ānanda, 151, 17475 , 


bali, 154n 
Beatific Body, 13 
Bhadra- . dle, 107 





bhūta. , 19 
bindu, 59, 100, 110, 154m, 1716, 178 


bija(s), 56-58, Tūn, 87 
een. 56-58; B6, 





z Oli 
Bodhicitta, 8-9, 39-40, 49, 49n, 61, 63, 
60, 75, B3, R6, 88-00, 92, Qin, 113, 


. 194, 189, 143-44, 149. 
‘55, 158, 162-73, 178, 181, 185 


$ ” 
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bodhicitto- pass, 

Bodhii-mind, et 101-02, 170 

Bodhisattva. bitmi. 8, 73, 143 

Bodhisutt vu Vajragarbha, 149, 185 

Bodhisattva Vajrasattva, 54 

Bodhisattva-yüna, 63n 

Bodhi-vyksa, 74 

Body (as the epitome of the universe), 
146, et seq. 

Body (as the medium), 146 

Body of bliss, 12 

Body of enjovinent, 13 

Body of the laws, 11 

Hody of transformation, 12-13 

bola, or bolaka, 106, 106n 

Brahma-viliāra, "15 

Preath control, a? 17ln 


pn 
dha M eh iuda OB 
Boadhe Vajrasattva, Sin 


cakra Yoga Rana 70, 87, WM, 


(circle), 115 

(cycle), 125 
camana, 154, 1541", 156, 156" 
vondra, 154, 154n 
Candra-kirti, 14-15, 132 
Caņģarogaņa, 1 155 
Cardiac plexus, 147-48 
Caryā or Upáya-tantra-yána, Gin 
Caryā-tantra, 63 
Celestial Buddha Vairocana, 54 


citriņī, 154 

citta, (nerve) 
Consonants, ios. 
Created Body, 13 


ea 
09, 156-57 
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€. 154, 154n 

ekāgratā, 161-65 

Éka-jatá-sadhanam, 12 

Esoteric yoga, 175 

Esoteric yogie practices, 77, 173 

evam, 110 0-11 

evamkāra, 110 

Evolution of the consciousness 
(vid-rirūrta), 33 

Expedience (-ient), 9, 91, 111, 122 


Female counter-part, 


119, 121, 154, 162 


Final blies, si 
Final stage, 1 
Final state, 173 


Fire 
Five 
Five 
Five 
Five 
Five 
Five 
Five 
Vive 
Five 
Five 
Five 


of time, 157 

Abhijfiás, 170 

Buddhas, 165.66 

dhydnas, 85 

janes, 167 

kinds of knowledge, 85, 851 
kinds of lustre, 105-07. 
kinds of wind, 167 

kinds of wisdom, 167 
families (kula), 144 
omens, 170 

Tathdcatas, 56, 87, 117, 144. 


157, 1 


Four 


Four 
Four 
Four 
Four 
Four 


Ga 
garb 


atgūs (stages m the sadhana), 
51 


categories, 145 

kinds of bliss, 119, 173-78 
kinds of jhdnas, 181 
moments, 173-78 

Mudrūs, 173-74 


š, 153-54 
— 08. n 
81-32 


Gaudu-pāda, 
God dg.» 


—— 172-73 
—— 22 28, BG, 113. 134, 154, 
grahya, "ba, 196, 28, 8G, 113, 134, 154, 
154n, 156 


Great y Diss, 108, 122, 125, 1835n, 148, 


174 
t 


J Poa 


i : Ñ | 
pos 
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I:ness, 09-100 Laryogeal and harypgeal plexus 
Infinite bliss, 140, 145 Er , Min "n í 
Initiation, 159-61 Lākinī, 149", 151 
Intense bliss, 10102, 1234.35, 135m, Left nerve, 113 
143, 140, 162.63 Liberation, 21-23, 27-20, 33, GO, 93-95, 


janani (Prajñà as), 102 
papa, 167 

Japa-mantra, 167 
jūgrat, 177 
jálandhara-bandha, 171m 
Jünguli 74 

ihānas, 53 

Jina, 75 

jūryāvaraņā, 23, 27, 175 
jūāna-mudrā, 102 
Jūūna-pādu, Gin 
Jūānn-sattva, 52 
jūāna-tattva, 151 


kakkola, kakkolaka, 106 

Lalasübhiseka, 160-61 

Kambal&mbara-páda, Sim 

Kanaka-muni, 57 

kapha (nerve), 157 

kara-myüsa, 172n 

Karma-kul@, lllw 

ka@rma-mudré, 111, 160, 174-75 

Karmāū-nātha, 57m, 81, 1^6 

karuņā, 4, 9, 39, 46, 51, 51n, 67, 75, 
B6. 88-97, 100, 112, 113, 115, 119. 
192, 150. 154-56 

Kākinī, 1475, 151 

kāla-cakra, 64-07 

Kāla.cakra-vāna, 55, (4-67 

kālāgni, 157 

kūli, 60, 108.9, 112 13, 154, LMHn, 155, 
157 

kama-dhatu, 39% 

kāma-kalā, 116.17 

Kāpāli, 169 

karmika school, 97n 

Kāfyapa, 87 

rasa 161-52 

—— As de a 

Inu -=B ana, ' 

— —— 171" 

kleddvarana, 23, 27. 175 

Krakucchanda, 

Krivā- da, Gin 

kriyā- akti, 116 

Kriyā-tantra, 63n 





! I pada, 
Kukkuri:pāda, 101, 171” 

— sakti Wn, 171 
kumbhaka, 167, 171», 172n 








118, 124, 134-35, 138, 103, 

191, 195 

Locanā, 70, 57, 111, 117, 149.50 

ioka-sarhsarjana, Bon 

Lord Caņdārogāņa, 104, 141 

Lord Maháüsaukhys, 140 

Lord Mahásukha, 141 

Lord Mind, 101-02 

Lord Supreme, 79, BOn, 83-85, 88, 98, 
101, 117-19, 122, 110 

Lord Vajrasativa, 68, Gn, BOn 

Lord Sri-kila-cakra, 67-68 

Lord Sri mahásukha, 140-41 

Lotus, 143, 146, 151, 165, 170 

Lotus in the cerebrum, 172 

Lotus in the bead, 147, 163 

Lotus in the heart, 155 

Lower Tantra, 634 

Lumber plexus, 147, 147m 


181, 


Magic, TO 

Magic circle, 65-66 
māhā-bandha, 171" 
mahd-bedha, 71m 
mahdmudra, 111, 
makā-rāga, 122.23 
mahā-rāga-sukha, 128 


150, 174 75 


mahā-sukhā, 69, 79. 101-06, 122, 
125-26, 120-44, 152, 161-44, 168, 
175.78, 194 

Mahá-sukba-cakra, 111, 148, 152, 175 


Mahá-sukha-kamala, 145 

Mallī-suklhn-kāva, Iln, 151, 176 

Mabhbá sukha-samàdh:, I215 

Mahā-sukha-vāna, 1355 

maha-eddhana, 151 

Mahā-sattvu, 53 

Mahāsānghika, («āighīū, 151-52 

mahà- dünya, 43-44 

Mahāvīrešvāra, 49n, 1210 

Mabhávoga-tautra-yüànn, 6n 

maithuna, 116 

Maitreya, 14, 21, 55, 87 

Mantra(s), 48, 48, 53, Mi, 58-63, 71-75, 
B4, 94, 162, 167.65, 170, 184, 
185-86n 

Mantra charms, 65 

Mantra-nava, 35, 62 

Mantra-£ástra, 52 

Mantra-tattva, 151 

ERO 5* 63n, 64 

antra-yoga, 

Mafiiušrī, 48n 

Mandala, 53-54, 62, 66, 74, P4, 94, 98, 
Jön 161 


. . 
Manipura (cakra), 143, 1425, 14750, 184, 
150, . Min 
Mass produced th 
Siva and Sakti, 116 
Matrix element, 98, 99n 


the union. of 





Māmakī, 87, 111, 117, 150-51 
Māricī, 74 


maya, 100, 169 
mūāyā-puruga, 18 
māyopamā meditation, 114 


ijas tei lg v dida, H 
a, 146-47 
Mic 


Mīmārnā t cage es 
moha kula, 70, 
mohana, 72 
Moments, 110, 151, 1510 
Moon, 100-10, 154-57. 169. 1710 
Moon in the forehead, 176 
muditā, 75, 151 
Mudrā (x). 53, 56, G1, Gin, 62, 572. 
74, "4, BO, 87. ‘92, fran. 94 ns, 
Wn, 102, 150, 161, 161m, 162, 170, 
170m, 171", 184. 185n 
müla-bandha, 171n 
Maladhara-cakra, 994, 147m, 151, 178 
Mystic circles, 49, 53.54, 62, 161 
practices, lin: 
syllabus, 56, 60; 
union, 98 
Nairātmā_ 101, 117-15, 140, 158, 179 
nartaki (Prajūāš as), 102 03 
Natural path, 180 
Navel region, 171, 171m 
nada, 61. 154n 
Nadia, 154n 
'ayárjuna, 14-10, 29, 37, 55. 02, 132, 


Natice ts «pāda. 43, 105. 135 


Nüthinumn 
N ` Baddhisin, yR 
Nerve 153-154 


system. 
N , 151-52 
—S 
MES — "111. 149, 150.52, 162. 
a — 11-18, 905, 148, 152, 
x us 192 
| samādhi, 48n 
— 18-19, 90. 638, 
ran — 129 
i, ist; : 
— 
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truth, 140; 
union, 117; 

Non-duality, 3, 88, 90, 94, 101, 115, 
130-40, 140 


Objectivit , 19. 21.98, a7, 18, B5, 89», 
04. 156 

Oneness of the transcendental emo: 
' tion, 125 

Oneness of the universe, 124 

Onenesa underlying phenomena, 153 

Ovem, 116 


abbajjī, 169 

mima, 62, 74, 151, 168 
Padma-nartedvara, Ran 
Fadman-nātha, ore 

Padma-pini, 87 

Padma-vajra (god), 71, (author), 120 


pea 154n 

it Advaya-vajra, 4 

pafica-bhüta, 85 

pafca-kāma, 165 

panca-káma-guna, fu 

paūca-makūra, 63, Gn 

pafica-tathágata, BG 

para (norve), 154n 

paramá-nanda, 139, 1359n, 142, 
174.76 


arpa-Áavari, 74 
Pāņdarā, 70, 87, TIn. 117, 150.51 
pāramārthika, 91. 163 
pāramitā, 72, 73 
Pāramitā naya, 35, 52-5" 
175-76 


151, 


Parvati, 117, 119 
Perfect bliss. 194, 145, 


Perfect | tenment, 70-71, 114, 185, 
155, EN 187": 
knowledge, 63, 90, 140. 161. 175, 
182, m 
medium, 146; 
union, 36: 
vacuity, 101, 103; 
void, 45-46, 


"RO: 
wisdom. 47. 83; BR. 197. 38 
Perfectly enlightened one, 88, 142. 185 
Perfeetly 


154m, 145, 


fen à I * `Y " 4 
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Prajfā-vardhinī, 74 
prakāda-mātra-tanu 116 
prakrti (nerve), 154n 
prakrtí-dosa, 44-45 
prakrti-prabhascara, 74 
— 9, 73 
pranaca 
praņidhi, 161 
prati-samkhyā-nirodha, 132 
pratitya- samutpada, 14-16 
pratyaveksana-jfidna, 85n 
ee hd 164, 164n, 170 
ratyeka Boddhā- vána, 94, 83n 
—— 8, XL 
*rājūikas, 

prana, 64, 67, 154n, 157, 167 
prāņa-rāvu, 64, 165 
pründyüma, 165-70 
Presiding deities, 144, 150 
enm d —— 1487n, 150 
Primal Enli Lo wee B4 
Primal ' 
Primordial —— 97 
Principle of ñeñlement, re 166 
Principle of impurities, 

ple of purity, 161 
Principle of union, 113, 115-17 
Ste cres truth (serherti-sotya), 15, 


— practices, 148 
practices, 

pudgala (puggala), 131, 161 
dgala-nairātmya, 26-27, 114 
rusa, 155; (nerve), 154m 

püraka, 167 

rajakī (Pra na). 102.03 

reen 154-155 

räksā, 58 

rakta, 100, 154m 

rasanā, 106.09, 149-50, 159-57 

Ratna-ketu, 84, 89n 

Katna-nfütha, Sin, 84. 166 


Ratna-sambhava, 57, 84, Bin, 87, B9n, 
117, 144, 167, 160 

rāri, Loan 

raga, 93, 95, 192-24 

"n kula, 70. 87 


rakin i, ba. 151 
tion of the void (mairātmya- 
gusto 40 





rapa.. ARD LM, Bin. BT 


rápa-dhàtu 


E ESSERE 


101, 118, 122, 142, 149, 155, 174, 

177; —damsel, 102, 155, 158; 

—form,  163n; —kā lin, 
148; —nature, ys fin, 169, 180, 
183; —prema, 96 
—tanu, 95n; —yāns, 53, 63, 60, 
Bl, 143-44 ; —yānista, 1 

Sahajānanda, 151, 174-76 

Bahajiyá, 52, 69; "Buddhist school, 52: 
—A4ect, 81; —sehool, 60-70 ; 

sahājolī, 171m 

sahaerdra i-padma), Gm, 141, 147-48, 
154, 172 

Samanta-bhadra, 87 

ramarasa, 124-27, 192, 198 

samātā- ñana, fin, 160 

tamaya, 53; — kula, 87; 
— 111, 1%, 174-75; 
—gattce, B2 

Ramádhi , 123, 154, White, 170 ; 
—mudrā, 

samana, 167 

sambhoga-cakra, 111, 143, 149. 151, 
175 ; — 11-13, 95, 112, 148, 
153, 

sambuddha, 

*amprajnáta- Samidi, 133 

sārtā, 84, ers 87 

samasküra, 25, 84, Bin. B7, 129 

sarhridī, 152; :—rāda, 15259 

sāarherta, 112, 163 

»amerti (tiy. 114. 121 :—ealwe, 748 

Sahgiti, R2, 82m, 110, 117. 120 

Saraha-püda, 50, 89, 104, 194 

sararcafi, 156 

sarca-dharmd- Hie dase rāda, 34 

sarea-4ünya, 43-45, 

sanupadhy- eva nibana, 192 

sādhumati, 10, 73 

engage Poo 

rāma 

Self- ronttention® 125 

sevā, 151 

Sexo-yogic practice(s), 49a, 55, 68. 
122.94, 143 1485, 168, 179-80 


— — 50-51. 102, 159 
= ax bindu, 116 


à of voga, 164-66 
Six Methauaten, 160 
Sixteen — of the moon, 149. 176 
ekandha(s), ROn, 144 
roma (nerve), isin 
ropādhifega, 113, 132 
Sorceries, 69 


Avari, 
sthira (nerve), 154m 
Sthiramati, 91 
sthūla (nerve), 1649 
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Subjectivity, 19, 21-28, 357, 78, 85, 
S9n, 156 


Subliminial "mind- -store, 25 

Suchness, 19.21, 91 

sudurjayd, 9, 73 

sukha, 137-41, 165 

zukha-cakra, 152 

Eukhāvatī, 135, 141-42 

Sun, 100-10, 164, 166. 150, 171m 
— bliss, 105, 180, 186-48, 140, 


Supremo realisation, 90 

tūģumnā, 106, 154.57 

susupta, 177 

suvisuddha-dharma-dhatu-jndna, B5n 

nūkgma (nerve), 154n 

rürya, 154, 15 Bin 

Svabhāva-kāva, lin 

Svābhūvika, 97 

Svhbhāvika school, 

srādht-dairatā-yoga, y^ 

Svādhisthāna, 84, 114 

svddhisthdna- cakra, 147n, 150 

scvádhisthüna-citta, 44 ° 

xrüiMantrya, 125 

dabdas, 61 

Saiva Tantras, 116 

Sakti(*), 3. 70, 86. 87, 99.101, 107, 117 
19, 123, 197, 148n, 154n. 155.56. 
172-73 

fafin (nerve), 154n 

vara, 

dākinī, 148n, 151 

Sükta Tantra, 114 

Sinti-pida, 195n 

Siva, 3, 97, 99-101, 116-17, 119, 127. 
ldšn, 154n, 156 

fona-bindu, 116 

Sri Heruks, 58 

Sri-küla-cakra, 46, 137n 

Sriman-mahüsunkha, 140 

šukra, 154n 

Šūnyatā, 3, 9, 15, 20, 22-25, 29-31, 35, 
D E 57, 67-68, 70, 77-79, 82, 86, 


fey * * Ld 
119-21, 127, 133-94, 138n, 140, 
154-56, 157, 162, 165; —doctrine, 
18, 43, 46: —essence, 79; 


88;  —knowledge, 86,  104n; 
—nature, 25, 84, 165; 
lo ME 100;  —perspective, 161; 


78 
8 skSarr Ickeéearr-sdhannm, 42n, 48 


hga-yoga, 


tamas, 154, 154n 
 tanmütra, 85 
Tao, 99; —ism. 99-100 ;: —ista, 100 








tathatā, 18, 1931. 25, 99, £ 


164m 
Tathügata(s), 40, 57m. 74. 89n, ne, 


— 69, 120, 128, 146, 151-52, 
15 .' — bhacand, 37, 94; —jūāna, 


38 

Tantric esoterism, 72; — practices, 72; 
—rituals, 62; —Tintricism, 9, 8, 
53, 62, 

Tārā, sors 150-51 

Te, 99 

Ten Buddhas, 162 

Thatness, 19-21, 25, 41, 95, 98, 114, 
133 

Three küyas (tri:kāya), 10-13, 31, 65, 
81, 94, 156 

Thunder. element, QR 

Thunder or void girl, 73 

Thunder woman, 142, 185n 

Thunderbolt vehicle, 64 

Tillo:páda, 50n, 101, 174 

Totality of things (bhūta- koļi), 25 

trailokya-vijaya, 

Transcendental bliss, 141; —oexistence 
(bhdva-mdtra), 93; state, 191 

Transformation Body, 13 

Transforming the sex-pleasure, 145 

Transubstantiate, 173 

Transubstantiated divine body, 178, 

tri-dhadtu, 182 

tri-kondkdra-yantra, 97n 

tri-veni, 155 

turiya, 177 


uccü(ana, 71 - 

wdána, 167 

uddiyana-bandha, 171n 

Ultimate element, 140;  —intention 
(abhiprüya), 26; —nature, 139, 
163, 163n, 197; —reality, 159; 
—state, 138; —substance, 97, 144; 
—truth, 114, 141, 146 

Underlying oneness, 124 

Undisturbed oneness, 192 

Union of wisdom with matter, 99 

Universal com ion, 5-7, 38, 44, 50, 
75, BB, 113, 151, 186 

Universalisation of the self, 141 

upa- — FB 

upa-madi, 1 

erta qe 159 

— 151 

upiya, 3 . t, 88, 43-44, 57, 61, 67-68, 
73. 79, 88, 00-114. 117-27, 135n, 
137-39, 149, 154, 154n, 155, 159 
161-62, 170, 181, 185, 188.04 

list -kautalya, 92n 


61, 171, Vin, 
Ugņīga-vijayā, 7 
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Vaispava Sahnjiyā, 157 

Vaignava Tantra, Gin 

Vajra, 44, 62, 70, 72-75, 77-78, 83, 
105-06, 114, 138, 138m, 161; 
—bhairava, 66; —bhiskarl, 72; 
—tētānī, 73; —dhars, B8, 112, 
117-18, 134, 140; —dhātu, 98, Gn: 
—tlhūtvīfvarī, 70, 73, 867, 117; 
—huthkarl, 72; —jüüna, 40, 161: 
—iāpa, 168; —kanyüá, 73, 102: 
—kāys, 11, 80-81; —khecarī. 72: 
—knowledge, 121; —mohinī, 72; 
—nature, 70, 73, 180; —nārr, 
18in; —mnātha, 166; —pāņi, 40, 
B7; —rasani, 72; — rüpipt, 72; 
—sarasvatl-sidhbanam, 1035n >: 
—sattva, 57, 67-68. 77.90, 112-13, 
114, 117-18, 123, 134, 137.38, 140, 
157; —sattvahood, 170; —anttvit- 
miki, 88; —spardinī, 73; —»aürya, 
Bán; —tārā, 70; —tārā-sūdhanam, 
42n; —trāsanī, 72;  —threads, 
118; —vairocanā, 1172 —vārāhī, 
73, 88, 4117-18: vikādinī, 73; 
—vilāsinī, 72; —virāainī, 73; 
—yina, Jn, 53, 62-43, 70.74. 
77-78. 81-82, 84, 135n, 140, 143-44, 
183, 193; —vānists, 52, 72, 78-81, 
194, 187-88; —vosit, 120-21, 142 

Vajrā, 154 

Vajrüábhiseka, 160 

Vajrücüárya, 64 

Vajrāsana-sādhana, 75 

Vajrásani, 72 

Vajre4vari, 73 

vajrolī, 171n 

cajroni-mudrá, 171n 

rajropam^-meditation, 114 

cam, 154, 154n 

varada mudrā, 87 

varna, 60-61 

Vasubandhu, 14, 21, 25, 59, 133 


vima, 154, 154n | 

VārāhTī. 48-49, 98, 118, 121n, 140 
vāyu, 44-45, 157, 166; —tattva, 166 
vedanā, 84, Bin, 87 | 

Vehicle of great bliss, 135 

vicdra, 165 

vicitra, 151, 174, 177 

re ug isn 

vijhapti-mātratā, 18, 27, 78, 183 





trijādna, 20, 23, 25, 84, Bán, 84-87; 
—ptrináma, 27; —rāda, 4, 19, 21, 
42, 42n, B5, 134-35, 151; —vaàdina, 
18, 14, 19, 92n, 97, 29, 31, 76, 
81, 134 

vilakgana, 151, 174, 177 

rimalā, 9, 78 

vimarda, 151, 174, 177 

vrimarja, 116 

vipāķka, 151, 174, 177 

viramünanda, 139. 139m, 143, 151. 
174-76 

virdga, O5n, 122, 125, 12fn, 164m 

tifuddha-.cakra, 147n, 144, 151 

ridca-padma, 149 

Vidva-pini, 87 

Vifva-vajra-mudrā, 87 

videa-carna-kamala, Tin 

Vital wind, 168-71 

vtitarka, 165 


ment, 121, 138: —mind, 101; 
— nature, 59. 131. 183 

Vowels, 100, 156-57 

ryāna, 167 


Wheel of time, 65 
Whirl of time, 67 
White matter, 116 
World force, 172 


yabyum. 98, 117 

yamund, 154-55 

wantra, Yin, 146 

Yütnika school, 975 

vin-yang, 98-99 

Yoga-tantra, 69n, 71; —tantra-yana, 
63 


n 
Yoga with six . 184 
Toric circle, 1&in, 185n; — ices. 
34, 42-43, 61, 73. 141, 143, 158-59, 
161, 168%, 167.68, 174, 183n; 
. 172, 189n; —union, 


1 
Yoginī, 102, 158 
yoni-mudrā, 1710 
yuganaddha, 113-21, 126, 183 
yucati, 102 
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